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PREFATORY NOTE 


In the scheme of work outlined for the Library is the 
publication of a number of unpublished Dharma&Ustra 
works, whose importance and rarity justify .their in- 
clusion in the Adyar Library Series. An important 
Digest of Hindu Law of the so-called “ South India 
School,” the Vyavahuranir'^aya, which is older than 
the famous Par^s/ara-Mudhaviya, and probably older 
than the Smrticandrika of Devanna Bhatta, is ready 
for release as one of our Series. Another work which 
is on the anvil is the Kes/ava-Vaijayantlth.ei^.moviS 
bhUsya on the ancient Vimusmrti. Both these are 
being edited by Rao Bahadur, Professor K. V. Ranga- 
swami Aiyangar, VidySvacaspati, Dharmyarths'astra- 
ratnakara, whose pioneer works on Ancient Indian 
Polity and Economic Thought are well-known to 
students of Hindu social institutions. He has now 
completed for another well-known series a reconstruc- 
tion of the long-lost law-book of Brhaspati, after many 
years of strenuous investigation. We are promised in the 
same series under his editorship, the first five volumes 
of Laksmidhara’s Krtya-Kalf/ataru, the oldest extant 
digest of Dharma^n&tra and they are to be followed 
by the remaining nine volumes of this great dhamta- 
nihandha. These undertakings are the result of studies 
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pursued by Professor Rangaswami Aiyangar in the 
scanty leisure of a busy official life. 

By a fortunate circumstance, he selected as the 
theme of his lectures in the Dewan Bahadur K. Krishna- 
swami Row Foundation of the University of Madras 
some important aspects of Dharma^ustra. To these 
lectures, which were delivered in 1937, he gave the 
title of Rujadharma. The title might suggest one 
more study of ancient Indian polity, a subject which has 
had a great vogue in Indian and Foreign universities 
since the publication of the Arthasfmtra of Kautilya 
in 1909. In reality it is a prolegomena to Dliarma- 
^Ustra in which, among other matters, the inter-rela- 
tions and canonical validity of both Artha^Ustra and 
Dharma^stra are explained and elucidated. In the 
early British Indian judicial administration the study 
of Dharmas^stra had an attraction to lawyers and 
orientalists, which has steadily waned with the growth 
of Indian case-law and its supersession of snirti law. 
Its popularity has now g03ie to Arthas'Ustra. The two 
are now usually regarded as rivals and not as comple- 
menting each other. Academic criticism professes to 
see in them differences of aim, outlook, method and 
origin. It is significant, as pointed out in one of 
his ‘ Notes ’ by Professor Rangaswami Aiyangar, that 
even living repositories of traditional Sanskrit scholar- 
ship silently acquiesce in the view that Arthasfnstra is 
a body of secular knowledge, and on that hypothesis 
deduce a conclusion of its inferior authority as com- 
pared with DharmasfUstra, 
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Such a view is one of many instances of the 
obscuration, even to pandits of our day, of correct 
positions in regard to those two s'astras. Scholars 
whose approach to these has been in a spirit of con- 
tempt for traditional methods of study, and who, in 
violation of the spirit of the historic method, which 
they profess to follow, omit to take note of the mental 
and spiritual background of Hindu social thought, 
carry the process of obscuration further. We encounter 
accordingly in modern studies of ancient Hindu society 
a mass of doctrine for which scientific validity is 
claimed and conceded on grounds which a more 
balanced study might challenge. 

A familiar instance of the trend is to be seen in the 
usual acceptance of Rujadharma as state-craft in the 
narrow sense in which it seems conceived by writers 
like Kamandaka. The traditional conception of the 
term equated it with the whole corpus of Dharma. 
In the epic, when in answer to an interlocutor, a 
sage begins to expound R^jadharma, he deals not 
with constitutional and political matters alone but 
with the whole of Dharma. Seen in this perspective 
many conclusions which are now readily accepted 
in regard to our social thought will need revision. 
Professor Rangaswami Aiyangar has deliberately cho- 
sen the challenging title to draw attention to the 
patent harm done by omitting to recognise this tradi- 
tional view. He illustrated the point by citing many 
instances when he delivered the lectures now published. 
These have now been amplified and expanded so as to 
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furnish to the reader adequate material for judging 
of the validity of the positions taken by the lecturer, 
and are embodied in a series of very condensed essays 
or articles, amounting to more than a hundred-and- 
eighty, which are modestly designated as ‘ Notes.’ Even 
a cursory perusal of their titles in the list of contents 
will disclose their importance as well as their range, 
variety and interest. The ‘ Notes ’ form as important 
a part of the book as the text. Attention may be 
drawn also to the classified index, which may be useful 
to students. It is the work of a member of our staff, 
Mr. A. N. Krishna Aiyangar, M.A., L.T., Joint Editor 
of our Bulletin. 

The scheme of publication which the Adyar 
Library has laid down provides for the publication of 
lectures like those now introduced. Our obligation to 
Professor Rangaswami Aiyangar, who has so freely 
been collaborating with us, is all the greater since he 
has given the Adyar Library all rights both in the 
lectures on Rujadharma now published and in other 
works which he is editing for the Library. To meet 
the convenience of readers of Sanskrit unfamiliar with 
Nagari script, he has given at considerable labour the 
many Sanskrit texts he has cited in the ‘Notes ’in 
Roman. It is hoped that this will enable a larger 
body of readers to examine the citations than would 
be possible if Nagari had been employed for t&eir 
presentation. 

The Adyar Library G. Srinivasa Murti, 

1st July, 1941 Honorary ‘Director 


PREFACE 


In the renaissance of Indian studies, which is a feature 
of our day, a branch which has not come to its own 
is Dharma^Ustra. Even among its special students 
divergent views as to its character, scope, content, 
source, authority and affiliations are not uncommon. 
This is due neither to lack of material nor to lack of 
intensive study. Though only a small fraction of the 
vast literature of DharmasfUstra has been printed and 
a still smaller fraction is available in translations, 
virtually all the great commentaries and digests that 
have survived eight centuries of alien and frequently 
hostile rule, are now available in one or other of our 
great manuscript collections. 

Dharma^Usira was a living subject down to the 
threshold of the nineteenth century. It was assiduously 
cultivated at the great centres of Hindu learning and 
digests were written as late as the accession of Queen 
Victoria. For a generation or two afterwards, proximate 
utility drew lawyers and judges to the intensive study of 
one section of it, viz. vyavahura. A mild interest has 
since then been evinced by students of ritual in the 
other two sections, viz., ucuta and prUyascciUa^ 
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Legalist enthusiasm for Dharma^stra rapidly waned 
with the growth of case-law and the ever-widening rift 
between the traditional Hindu law and the judge-made 
law of the British Indian courts. If and when the 
proposal under consideration to codify Hindu Law 
(on the basis obviously of judicial decisions and re- 
formist advocacy) becomes fait accompli^ the little 
interest which survives among professional men will 
vanish completely. 

The contingency need not, however, cause misgiv- 
ing. Vyavahnra doctrines have suffered greatly from 
specious reasoning and distortion in the interest of 
litigants and from their pursuit in the twilight of half- 
knowledge. If Dharmas'Ustra continues to hold an 
attraction, it will be chiefly to students of history, who 
will turn to it for the light it will throw on the 
institutions and ideals, the life and thought of an 
age remote from their own. It will also count as a 
disciplinary study in the Universities. Its liability to 
distortion will not disappear altogether. To read the 
present into the past is a foible to which historians are 
liable. The political use of history consists in the past 
forming an arsenal from which weapons for present 
strife may be drawn. History is not immune from 
interested falsification or from erroneous conclusions 
due to religious or political bias. These risks will have 
to be faced by Dharmasf^stra also. But, as in the 
case of history, the margin of error can be reduced by 
the diffusion of high ideals of truth and accuracy and, 
as in the physical sciences which use laboratory methods 
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of investigation, by the provision of safeguards or 
* controls.’ 

An aim of the lectures now printed was to evoke 
and stimulate interest in a branch of study which was 
regarded for ages as of paramount importance for the 
upkeep of the social order. Other aims were to illus- 
trate its use to the student of Indian history and 
sociology, to define its position among kindred studies, 
and to vindicate the value of the traditional method of 
approach to it, the neglect of which has been the fertile 
source of numerous dubious conclusions now in circula- 
tion. An attempt was also made to demonstrate by 
examples the importance of securing, as a condition 
precedent to its study, a correct perception of the 
philosophic background of Hindu life and thought. 
Sir Henry Maine, whose masterly studies of Roman and 
Celtic law, vindicated the value of the historic method, 
made many plausible and invalid generalisations when 
he dealt with Hindu jurisprudence. His errors sprang 
not from any defect of the historic method but from 
his conspicuous drift from that method in the case of 
Hindu Law, when he read into its authors motives and 
purposes as well as beliefs of his day, and showed in- 
ability to avoid bias due to a sense of racial and reli- 
gious superiority. It is natural but regrettable that the 
authority justly attaching to his name is still securing 
the currency of many erratic views for which justifi- 
cation will be difficult to find. It is still more a matter 
for regret that with far less excuse than Maine, who 
wrote from a cursory perusal of English translations of 
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a few smrUs and digests and without access in the 
originals to the major digests, commentaries and smrtis, 
modern writers, who enjoy these advantages, repeat or 
add to Maine’s erroneous statements. Few modern 
books on Hindu ethics, for instance, are free, whether 
composed in a spirit of apology or appreciation or of 
hostile criticism, from statements which wider know- 
ledge of Dharmasfustra and its study, not apart from 
but side by side with cognate subjects, might have 
prevented. In the Hindu view of life, aims, ideals and 
activities were not divided up and considered as in- 
dependent of one another. There was no distinction 
between things secular and things religious : the dis- 
tinction would have been unintelligible to the ancient 
Hindu. Society was viewed as indivisible, except for 
distribution of duties and obligations. On the equi- 
poise of duties duly discharged, whether of indivi- 
duals, classes or functionaries, was held to depend the 
harmony not only of a particular state or community 
but of the entire universe. Life was a continuum, not 
interrupted by death, and so were deed and thought. 
With such beliefs, to look into only one specialised 
subject like Artha^Ustra or Dharmasfustra, for a final 
interpretation of the meaning of any rule of life or 
institution, was to ask to be misled. This is why error 
pursues the heels of one who would study a section 
of Dharmasfustra {e.g., vyavahura) to the exclusion of 
the others, or study Dharmas^stra and Arthasrastra 
apart and as if they were not cognate and inter- 
dependant. Specialisation has its limitations. We 
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might acquire knowledge of the histology , and ana- 
tomy of Hindu society, and miss all knowledge of its 
physiology and psychology. 

In earlier studies, some of which go back to 1914, 
it was my endeavour to indicate some of the devices 
which the traditional method of education and trans- 
mission of knowledge from generation to generation in 
the “ bookless ages,” provided for a correct compre- 
hension of the Hindu ideals of life. The present 
lectures illustrate the uses of the traditional approach 
to the study of Dharmas'nstra and Artha&Ustra, and 
the unwisdom of ignoring or rejecting, in the special 
conditions in which Indian learning was conserved, 
valuable oral tradition and its late record in books. 

The designation of lectures on some aspects of 
Dharmasf^stra as Rujadharma requires in the condi- 
tions of our day an explanation which would have been 
superfluous to the old Hindu. Today we, under the 
obsessions of political studies, regard Rnjadharma as 
king-craft or polity. This meaning was not unknown 
in the past but the wider sense of the term was in 
general use. The distinction involves what may be 
regarded as a “constitutional” issue. Among personal 
and functional obligations those which lay upon the 
head of society (e.g. Raja) hinged round his duty to 
maintain each person in his duty or Dharma. The 
king’s Dharma, Rujadharma, was thus the sum of 
the knowledge of all particular duties, i.e. the whole 
Dharma, Dharmasfnstra. The new knowledge springing 
from the Artha^nstra has been used to support views 
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which reverse the relations of the ancient Hindu king 
and his society. The wider sense of the term would 
have automatically corrected the tendency were it un- 
derstood. The idea was so familiar to the old-time 
Hindu that it entered into the fabric of ordinary litera- 
ture. For instance, addressing RSma, Laksma^ia is 
made by Bhavabhuti to say : 

“ Dharmaprakfsyam'O-Ti.o goptU Dhamtasya 
VU hhavan ” 

{Makaviracarita, V, s'l. 30) 

The king is the subject as well as the protector of 
Dharma. 

The form of a lecture precludes the inclusion of 
citations of authority. The lectures now printed con- 
tain on every page statements which run counter to 
received opinion. During oral delivery such explana- 
tions as seemed from the nature of the audience to be 
called for were given on the spot. When the lectures 
are printed and addressed to a wider circle, it has be- 
come necessary to supply the material on which readers 
might judge for themselves of the validity of the 
reasoning or conclusions advanced in the lectures, instead 
of accepting them without examination. The need is 
met by the addition of the “Notes" at the end of the 
lectures (pp. 66-216). I have endeavoured to keep down 
their number and to condense them as far as possible 
consistently with clearness. In several ‘Notes’ the argu- 
ment has been developed and carried a stage further 
than in the text. For understanding the points of view of 
the lectures the ‘Notes’ are very necessary. It is hoped 
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that they will prove of interest and of some use to 
•students of Dharma^Ustra. 

The lectures were composed for oral delivery 
•early in 1938. The University of Madras had no 
funds for their publication. I am indebted to the 
authorities of the Adyar Library and particularly to its 
•erudite Director, V aidyaratna, Captain G. Srinivasa- 
murti for not only taking over the publication first 
through the Bulletin of the Library and then in- 
dependently, but for the freedom given me in regard to 
the number and length of the ‘ Notes.’ I am also 
indebted to the Joint Editor of the BrahmavidyU, 
Mr. A. N.. Krishna Aiyangar, M.A., L. T., for seeing 
the book through the press and for providing an index of 
unusual fulness and clarity. My obligation is great to 
Mr. C. Subbarayudu, the Manager of the Vasanta Press, 
for his patience in overlooking the submission of numer- 
ous proofs, necessitated -by the use, for the convenience 
of readers in Europe and America, of diacritically 
marked Roman type for passages in Sanskrit, and 
for the care with which the work has been done. 

The printing of the book was begun in May 1939. 
As both Mr. Krishna Aiyangar and I became soon after 
•engrossed in the task of organising an Oriental Institute 
at Tirupati and continued in the work till September 
1940, a long interval between the commencement and 
the completion of the printing has become unavoidable. 

Vasumativilas, 

Rangachari Road, K. V. Rangaswami 

Mylapore, 5th July, 1941 
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RAJADHARMA 

(DEWAN BAHADUR K. KRISHNASWAMI ROW 
LECTURES) ' 

I 

A FEW months ago I received an invitation from the Syndi- 
cate of the University of Madras inviting me to give the initial 
lectures on a foundation bearing the name of the late Dewan 
Bahadur K. Krishnaswami Row. The lectures were to be 
based on personal investigations, and to bear on ancient 
Indian culture. My hands were then quite full with work. 
The distance between Kas'I and Madras, and the difficulty 
of getting away from the University, in which it is now my 
privilege to serve, in a period full of work, tended to add to 
my reluctance. But it was overcome on three considerations. 
The desire of one’s alma mater is, in the Hindu sense, alan- 
ghaniya — not to be set aside ; the gentleman, whose name was 
borne by the lectureship was one for whom I had come to 
entertain affection and veneration ; and the foundation seemed 
to be the first in the University, definitely marked for the 
advancement of a knowledge of ancient Indian culture, a subject 
which had yet to come to its own in Indian Universities. At 
present there is only one university in India — that at Benares 
—in which it is possible for a student to take a degree after 
a full course in this important branch. When teaching and 
^ Delivered on the 4th and 5th March, 1938. 
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research were accepted some years ago as primary obligations 
by the transformed provincial universities of India, a provision 
was made for the study of Indian history and archaeology in a 
few of them. In Madras, where even the retention of the 
study of the histoiy of the mother-country as one of several 
subjects forming an optional group, in the degree course, 
was secured only after long struggles, the first chair to be 
instituted was that of Indian History and ArcluTology, 
now limited by a convention to South India. Valuable 
additions have been made by instructors and research pupils 
to many branches of Indian history, political and cultural. 
But they have been due to the wide extension given by 
teachers to the scope of their duties. For instance, some 
recent additions to the literature of Indian polity and social 
structure have been made in the University of Bombay in the 
School of Sociology. With the exception of my colleague in 
Benares ^ who presides with distinction over our department 
of Ancient Indian History and Culture, only one other uni- 
versity professor in India — the Carmichael Professor in Cal- 
cutta University — derives his designation from this branch. 
But, in Calcutta there is no provision for the group in the 
ordinary and honours courses leading to the B.A. degree, 
though it can be offered by a candidate for the M.A. degree. 
In the University of Bombay a candidate can indeed offer it in 
the M.A. examination, but the provision is infructuous as neither 
the University nor the constituent Colleges offer any help 
to students in securing the antecedent knowledge, or provide 
post-graduate teaching in it. In the Benares Hindu University 
alone has the vision of its founders and supporters made, from 
its beginning, provision in all the degree courses for the teach- 
ing of ancient Indian history including the history of Indian 

* Dr, A. S, Altekar M.A., LL.B., DXitt. 
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literature, art, religion, and social and political institutions. 
The involuntary self-denial of so many Universities of India 
in this respect has not contributed to a correct perception 
of many present-day problems, which like most questions of 
the day, have their roots in the past. It is the feeling that 
it would not be right to refuse co-operation in any effort to 
revive the study of this important branch of ' study that 
has been the most powerful force impelling me to accept 
the invitation, in response to which it is my privilege to 
address today an audience in my old University. I trust that 
it will not be regarded as presumptuous, or as an abuse of 
hospitality, if I venture to express the hope that in the many 
admirable developments which are now taking place in a 
University, which can claim to be the mother of four other 
universities, provision will be made, hereafter atleast, for the 
adequate and continuous study of Indian culture in every stage 
of the courses of study leading to the M.A. degree. 

It is now some years since Mr. Krishnaswami Row 
passed away.^ His' work was done in fields which do not 
come much into public view. His career was remarkable. Born 
in 1845, he turned to the study of English after a course 
of vernacular education, and passed the Matriculation exa- 
mination in 1864 from the Presidency College. He had not 
the advantage of College education. But, when he had 
attained eminence, he was nominated a member of the Univer- 
sity Senate and held the position for many years. He began 
his long official career as a clerk in the district court of an 
out-station. Without academic training in law, he rose to the 
position of a subordinate judge in Madras and of the chief 
judge in Travancore, and won a name as a very sound lawyer 
^February, 1923. 
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and judge. After holding the highest judicial office in 
Travancore for over fifteen years, he was placed at the head of 
its administration by the Maharaja, a shrewd judge of men, 
devoted to the interests of his subjects. He held the office 
of Dewan with distinction for over the full term of five years. 
After his retirement in 1904, and till almost the last day 
of his life he took part in the chief public movements of 
the province. He was thorough in whatever he did. The 
reputation for efficiency, acuteness, balance and integrity, 
which he made even when he stood on the lower rungs of the 
official ladder, he kept through out a long life. He was 
firmly rooted in a belief in the verities of his ancestral religion 
and dharma, and was inflexible in his adherence to them. To 
know him was to respect him. The commemoration of his 
name in a University, in which as a student he stood outside 
the pox-tals, is a fitting recognition of a life devoted to culture 
and service. It is an honour to be brought into association 
with anything which bears his name, 

Indian culture,’' even when limited by the adjective 
ancient,” is a term of Atlantean extension. The wealth of 
themes in so wide a range is an embarrassment to one who 
has to make an initial choice, and perhaps to start a tradition. 
The selection of Rajadharma^'^ in the wide sense in which 
it is accepted in Indian tradition, is due, among other con- 
siderations to the desire to round off a series of studies, which 
were begun by me thirty years ago, and which have been 
pursued in moments of leisure snatched from daily avocation. 
In 1914 when I was honoured with an invitation like the 
present, to give the inaugural lecture on the foundation 
named after Dr. S. Subrahmanya Aiyar, the most venerated 
Indian of the day in our province, I gave the first fruits 



rajadharma 


5 


of studies of ancient Indian polity. The attempt partook 
the character of a pioneer enterprise, as the locus classicus 
for all study of Indian polity, namely the Arthas'astra of 
Kautilya had been published only five years previously 
inspitc of its existence having been suspected very much 
earlier by Weber and Aufrecht. I next turned to ancient 
Indian economic theory and practice and gave the results 
of my study of them in ordinary lectures delivered before 
the University, and later on under the Manindra Foun- 
dation in the Benares Hindu University. When my 
official harness was shed in 1934, an invitation from the 
University of Calcutta to be a Special Reader enabled 
me to follow up the implications of our wide literature of 
Arthas'astra and Dharmas'dstra on the social and schematic 
side. It is my purpose today to submit some reflections 
on the character, scope, progress and content of the Indian 
literature of Dharma as a prolegomenon to the study of an 
important branch of literature, which has influenced for 
centuries the life of the people of India, and whose force is 
still not spent. Many of the opinions to which expression is 
now given have been formed in the course of an examination 
of cardinal works in this branch which I am editing. 
It might be useful if it is made clear at the very beginning, 
that the aim of the lectures is not to attempt another resume 
of Indian political theory. The subject is worked out and 
there is little that one can hope to add to the data already 
collected. A stray interpretation, that may be new, will not 
justify a mere summary of accessible information. The source 
literature of ancient Indian polity is not large, judged by what 
has survived. Kautilya’s book towers over the rest like a 
Himalayan peak. The works of Kamandaka, Somadeva, 
Hemacandra, Bhoja and Somes'vara, along with the dubious 
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works bearing famous ‘ epic ’ names like those of the opposed 
sages, Brhaspati and S'ukra, and Vais'ampayana, virtually 
exhaust the number. Every inch of this small field has been 
subjected to the investigator’s spade. He who aspires here- 
after to add to our knowledge must discover another Kaiiti- 
Ilya, The prospect is not hopeful. 

The subject has, however, attained remarkable popular- 
ity. The feeling which the Arthas'mtra created at first 
was a mixture of admiration and consternation. A ten- 
dency arose to view the old pun in the name ^ Kaufilya/ 
as fitly describing the author of unethical and tortuous 
policies. More thorough study of the Arthas'dstra in relation 
to its environment chaziged the earlier view. Kautilya’s 
memory was then not only vindicated ; he had a narrow escape 
from political canonisation. He has been gravely cited 
in legislative bodies, state papers and discussions of public* 
policj^ and his authority has been invoked — not always in 
defence of emergency finance ” or the necessity of espionage. 
The Arthasdstra has been translated into several languages 
and is not regarded as needing to be bowdlerised before it can 
be prescribed for academic study. The exhumation of the old 
unsavoury reputation is now barred. It is res judicata. The 
innocuous “ Kautalya ” is now welcomed as the correct form 
of his name, and it has replaced the suggestive “ Kaufilya 
The Arthas'dstra has the merit of being self-contained, and of 
exhibiting the working of a master-mind, like Aristotle’s. To the 
statesman and administrator, It holds a different attraction. Its 
opinions have entered into the fibre of Indian political thought 
and life. The statesman, like the physician, believes in inherited 
tolerance to certain remedies, and selects only those which the 
system will not reject. Institutions and ideas are more readily 
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accepted and assimilated when they fit in with inherited 
aptitude and tradition than otherwise. The doctrine of 
the unity and continuity of history gains from the belief 
that the past survives in the present, like the immortal 
protoplasm. It offers a fresh inducement to the study of 
institutional and cultural origins. Reformers, who have to 
contend against mass inertia or opposition, are strengthened by 
the discovery of an ancient ancestry for their ideas. Though 
the sources of ancient Indian polity have been worked thread- 
bare, they will continue to attract men of affairs so long as 
there is belief in their utility. 

This might please those w^ho take a pride in national 
literature, but the satisfaction will not be un-alloyed. For 
a proper comprehension of our ancient life and thought 
not only Arthas'cistra but the bigger literature of Dharma- 
s'dstra is needed. The former has been examined pretty 
thoroughly. The latter still awaits close study. The 
tendency has grown to view Dharmas'dstra as subsidiary 
to Arthas'dstra, and indiscriminate use has been made of 
citations from the former to support or to confirm the doctrines 
of the latter, and this has been frequently done without 
reference to context. The attitude reverses the traditional 
view of the relative position of the two. Barring the sections 
styled RdjanUi or Rdjadharma in the Epics and Puranas, as 
well as in the Smrtis, which are regarded of value on account 
of their political content, and the sections which deal with 
the principles and rules governing the law of persons and 
property (vyavahdra), Dharmas'dstra are rejected or ignored 
as ' priestly twaddle : ’ But, politics and civil law form by no 
means the whole or even the major part of Dharmas'dstra ; 
nor were they regarded by old writers of acumen, possessing a 
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sense of proportion and reality, as the most important. Other- 
wise, there is no meaning in writers, who display a subtlety 
and robustness of mind comparable to that of the best lawyers 
of our age or any other ie,g. Vijnaneswara, LaksmTdhara, 
Jimutavahana, or Madhava or Raghunandana) spending them- 
selves on the elaboration of the parts of DIurrmas'uHfra, which 
are now rejected as useless. 

This selective or differential treatment is largely the* rcisull 
of a historical accident. The early British administrators 
suddenly found their desks in the counting houses turned into 
the chairs of judges and magistrates. They had to govern 
people who were governed by personal laws, set forth in 
treatises written in languages which Europeans did not under- 
stand. The penal law, of the country, except in small islands 
of Hindu government, not submerged in the Muhammadan 
inundation, was Muhammadan and was based on the Koran and 
traditions. Warren Hastings, who had no compunction in 
enforcing a law which made forgery a capital offence, was 
outraged when he heard the sentence of a Kazi of Chittagong, 
which was in strict accord with Muhammadan Law, on certain 
persons guilty of robbery and violence. The substitution of a 
penal law from Europe for the laws of the two great com- 
munities was the first step in British administration, and the 
process was hastened by the Supreme Court.^ Another 
step was taken when the civil law relating to person and 
property {vyavahara) was taken up for translation. Halhed 
translated from a Persian version the Sanskrit digest of 
vyavahara made to the order of the Governor-General. A 
more satisfactory work was demanded by Hindu opinion, and 
it was supplied by Jagannatha’s nibandha on vyavahara, still 
^ Fotinded in 1774. 
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unprinted, of which a part was translated in 1797, and is 
known as ‘ Colebrooke’s Digest/ 

Other translations of legal works, like the vyavahara 
section of the Mitaksara and the Mayuhha, the Dayabhaga of 
JTmutavahana, the Ddyakramasamgraha of S'rl Krsna, and 
two well known treatises on the law of adoption followed. 
‘ manuals of * Hindu Law,’ for the guidance of judges and 
lawyers ignorant of Sanskrit, w^ere also compiled by Strange, 
Wilson and Macnaughten. Since their time, the addition 
to this branch of modern legal literature has been considera- 
ble, and has been largely due to the growth of case-law. In 
spite of increasing dependence on judicial decisions in the 
interpretation of Hindu law and usage, the desire for the 
study of treatises on vyavahara^ either in Sanskrit or in 
translations, did not sensibly diminish, mainly because the 
Bench began to be strengthened by the appointment of judges 
to whom the texts and local and caste usage held an appeal. 
Recently there was a mild flutter when an Indian member ^ 
of the Judicial Committee of the Privy Council made 
citations in Sanskrit in a judgment which he pronounced. 

Apart from the question of proximate utility, the selection 
of the vyavahara content of Dharmas^dstra for study is also 
due to the assumption that it alone dealt with the secular ’’ 
as contrasted with the “ religious ” aspects of Hindu life and 
activity. Such a division of the life of the Hindu is not how- 
ever correct. Hindu thought does not recognise the dis- 
tinction. Secular and religious considerations are inextricably 
interwoven in Hindu motives and actions. This feature is 
reflected in Dharmds'dstra. Legal capacity is held to rest on 

^ The Right Honorable Sir Shadilal P. C. 

2 





10 


RaJADHARMA 


spiritual. Legal competence can be affected by ceremonial 
impurity, by the commission or the omission of particular 
religious duties, and by their performance at proper and 
improper moments. This is why the treatment of asauca 
(impurity arising from birth or death) and kalanirnaya 
(determination of the proper time for doing prescribed things) 
occupies so large a space in Hindu legal literature. Some of 
the old rules may be argued as still operative. So critical 
a writer as Jimutavahana found it necessary to write, besides 
his two books on inheritance (Dayabhaga) and procedure 
{Vyavahara-matrh^) a much larger treatise on the “ determi- 
nation of suitable time (Kalaviveka^) and Madhavacarya also 
wrote a Kalanirnaya. In old Indian criminal law, as in 
other archaic penal law, spiritual and secular punishments 
were intermixed. An offence was treated as both a sin and 
a crime. Much misunderstanding of the supposed one-sided 
and unfair discrimination in the award of punishments on a 
caste-basis is due to a failure to visualise that every offence 
had two sentences, both of which were usually operative. 
In a sceptical age like ours the sentence of a spiritual authority 
and the imposition of even an exacting penance or rite of 
expiation will be regarded as light in comparison with im- 
prisonment, banishment or death, while mere refusal to admit a 
person even to the right of expiation, as a penalty for the gravest 
offences, 'will be viewed as virtually letting an offender off. 
But it is not right to interprete the beliefs and usages of one 
age by those of another. When life was viewed as continuous, 
and as extending over both ante-natal and post-mortem time, 
and when the idea that an unexpiated offence entailed very 
grave consequences in a future existence was implicitly accepted, 
the deterrent effect of a denial of the right of expiation must 
have been very powerful Civil status and competence was 
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held to be affected adversely by unfulfilled penance or purifica- 
tion, or by some defect in an enjoined ceremony or sacrament. 
This is why the treatment of sacraments {samskara), purifica- 
tion {middhi) and expiatory rites {prciyas'citta) occupies such 
an important place in Dharmas'dstra, The so-called ' Brahman 
immunities' should be judged in relation to this attitude. 
Kaufilya, who does not hesitate, when considering the punish- 
ment of treason against the state, to over-ride the smrti rule 
that a Brahman cannot be put to death, denies even main- 
tenance to the apostate, with an exception in favour of the 
mother alone, because apostacy placed one beyond the pale of 
redemption by purificatory rites. 

The assumption of a secular, as distinguished from a reli- 
gious division in Indian legal and political literature is responsi- 
ble for the magnification, in modern times, of Arthas^dstra, 
supposed to represent the realistic and secular, as contrasted 
with Dharmas'dstra reflecting the idealistic and religious ele- 
ment. The assumption of the origin of Arthas'dstra from a 
secular source is opposed to Indian tradition, which attributes 
a semi-divine, or at least an inspired source to it. It was 
counted in smrtis among the sources of law, to which judicial 
recognition was due. Judges and assessors (sabhydh) were 
to be expert in both Arthas'dstra was included either under 
Atharva-veda, or Itihdsa^ described as the fifth Veda, 
or was counted by itself as a sixth Veda. The implication 
of this picturesque statement is that it had the authority, 
which any body of doctrine claiming to be a Veda will have, 
and yet, not being of the strict Vedic corpus, it was available, 
like the Epics and Puranas and the sciences and arts {sdlpa, 
kald) placed under the fifth and sixth categories, to women 
and to men of the unregenerate castes {Sudrdntyajdh) for 
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study. This feature made it very acceptable in periods in 
which, contrary to tradition and rule, thrones were occupied by 
non-Ksatriyas and women, and a considerable section of 
the population left the Brahman fold to accept Buddhism 
and Jainism, which were outside the pale for denying the 
authority of the Veda. 

The ^ secular ’ character of Arthas^astra is another as- 
sumption which can be justified neither by its content nor 
conte^ct. Arthas^astra shared the same beliefs as Dharmas'cistm. 
Its toleration of heresy was not new. Even before the days of 
Kaufilya the Buddhist Sangha had become powerful. Under 
As'oka and his successors the heterodox position was further 
strengthened. Both As'oka and his successor Das'aratha patro- 
nised even the Ajivakas, who were atheists. Manu refers to 
associations of heretics, whose usages must be upheld for 
their own members. The heretic might be a nuisance but an 
administrator could not ignore his existence in society, es- 
pecially when he had a powerful following. This is why in 
RajanUi, beginning with Kautilya, it is laid down that a king, in 
granting audience, should give preference to heretics, magicians, 
learned Brahmans and destitute women. Heterodoxy was 
often believed to possess a mystic power which was the source 
of its confidence. The rule is thus merely one of prudence. The 
recommendation of Kautilya that the philosophies to be includ- 
ed in royal studies should include Anvisiki, the Samkhya, Yoga 
and Lokayata, is coupled with the injunction that they should 
be learnt only from teachers of proved orthodoxy. Yajnavalkya, 
like Manu, recognises the customs of heretics ipasandah), and 
the reference must be to the Buddhists. This is proof of the 
spirit of comprehension in Dharmas'astra, of which another is 
the theory that it included Arthas^dstra, Mann’s impatience 
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with those who followed Artha and Kama, is not a con- 
demnation of the subjects which dealt with them, but was 
aimed against those addicted to the excessive pursuit of wealth 
and pleasure. It is not open to infer from the existence, from 
Mauryan times, of separate courts for the trial of criminal and 
civil causes that the differentiation reflected a distinction 
between secular and religious law, for the matters were adjudi- 
cated on in both types of tribunal. Criminal jurisprudence 
was also assigned a divine origin, and Danda (the Spirit 
of Punishment) was held to have been divinely created. 

’ Differences between rules of Dharmas'dstra and Arthas'dstra 
are neither more numerous nor wider than those within each, 
according to different writers. From the postulates that all 
knowledge is ultimately based on eternal verity (Veda) and that 
apparent differences or conflict, merely indicate options, (vikalpa) 
it follows that the differences between the two s'dstras must be 
viewed as capable of explanation and reconciliation. Revealed 
knowledge must be self-consistent. There cannot therefore be 
any real conflict between Arthas'dstra and Dharmas'dsfra, The 
hypothesis of divine origin invested both with the qualities of 
universality, consistency and permanence. It is inconsistent 
with belief in God^s omniscience to presume that circum- 
stances and contingencies, which arise from age to age, or differ 
place to place, are not foreseen and provided for in literature 
which springs from Divinity. One's inability to find a unifying 
principle between apparent opposites does not mean that such 
a principle does not exist and is not discoverable. Generalisa- 
tions of this type paved the way for wide interpretation, and 
for the evolution of a science compounded of equity, logic, 
psychology, grammar and rhetoric, to which the name 
Mimdmsd came to be given. The rules of Mlmdmsd, which 
later on underwent systematisation, are not un (like) like those 
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evolved in western law in regard to the interpretation of 
statute law, but they follow as corollaries from the premises 
of Hindu religion. First designed for Vedic exegesis, their 
application to Dharmas'astra and Arthas'astra compelled their 
further elaboration and consolidation as a coherent body of 
doctrine. The two subjects to which interpretation applied 
benefited from it, particularly Dharmas'astra ; for it survived, 
superseded and absorbed Arthas'astra. The latter, which 
had enjoyed a vogue in and before the days of Kautilya and 
had been cultivated in many schools, ceased to command the 
old weight after the foundation of the powerful empire of the 
Mauryas and their successors. Its derivation from &r%iU made 
it as unacceptable to the Buddhist as the Smrti. In the 
Brahamanical reaction under the S'ungas, Bharasdvas and 
Vakatakas in North, and under the S'atavahanas and Pallavas 
in South India, an impatience of compromise was born. In 
the revision of Dharmas'astra and of epic literature made in 
the epoch, the Arthas'astra core of smrtis was strengthened so 
well that Arthas'astra ceased to have an independent existence. 
Arthas'^tra works adapted themselves to the changed milieti. 
Kamandaka’s NUisara, which claims to be based on Kautilya’s 
work, adopts, like the smrti, the s'loka as the medium of 
expression. It rivals Manusmrti in magnifying the power 
and position of the king. It omits the entire field of adminis- 
tration and law, leaving them to works like Manu’s. It elabo- 
rates the technique of foreign relations, involving the mutual 
relations of rulers {Raja-mandala) and interests, forming 
groups ranging in number from sixteen to three-hundred-and- 
sixty. It stresses only those features of its original as were 
acceptable to the Brahman reaction. The difference between 
Kautilya and Kamandaka is that between one who saw a great 
empire rise on the foundations of a number of small states, and 
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of one who witnessed the daily straggles and the shifting 
alliances of a number of precarious principalities. .Later works, 
like those of Somadeva and Hemacandra, reflect the steady 
political decline, of which we have evidence in history. 

The Nlfivakyamrta of Somadeva is more a literary experi- 
ment than an original essay on politics. He reproduced in 
pithy sentences the words of Kautilya, but not the spirit. That 
was not to be expected. Temperamentally, the Mauryan king- 
maker and the pacific Jain ascetic were poles apart. The 
subject-matter of Somadeva’s little book is more closely related 
to Kamandaka’s work than to Kamandaka’s famous original. 
Hemacandra’s Lagu-arhan-mti is more an imitation of the 
popular summary of smrti rules (e.g. the Smrtisangraha) than 
a contribution to Arthas>astra. Civil law is its chief topic. 
It reproduces the matter in digests, but without a reference 
to the ultimate and paramount authority of the Veda. Soma- 
deva’s book is taken up with moral maxims. It could have 
little use to an administrator. Hemacandra’s book might 
have been used in a Jain kingdom, like that of Kumarapala, 
but it is, at its best, a poor substitute for the works of Heraa- 
candra’s contemporaries Vijnanes'vara and Laksmidhara. 
The aim of the Jain monk and polyhistor was to establish his 
claim to all-round learning and not to add sensibly to the 
literature of polity or law. The literature of Rajadharma^ 
contained in the later digests more properly belongs to Dharma- 
s'astra. 

There is another reason for the imperfect comprehension 
of the scope of Dharmas'dstra and its content. It consists 
in the misunderstanding of the small quantum of ‘‘ worldly 
matter in smrtis^ particularly in those of the earlier and later 
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times, and its absence in many of them. On the other hand, 
there are smrtis of the middle period (fifth to eighth century 
A.D.), which omit everything but the ‘‘ civil law Ndrada- 
smrti is an example. The lost works of S'ankha-likhita, 
Harlta (prose), Katyayana and Brhaspati seem to have had a 
large civil law ’’ content. The works of Manu and Yajna- 
valkya are comprehensive, and of the two, the latter, though 
very closedly related in doctrine and attitude to Arthasulstra 
(perhaps even to Kautilya’s work) is relatively sketchy on 
politics. Pards’arasmrti, which commends itself as the one 
pre-eminently indicated for the present age, is pre-occupied 
with dedra and pniyasccitta and ignores law and politics 
completely. Is it to be inferred that the subjects were regarded 
as of no value to the present age ? The core of purely legal 
matter, in the modern sense, in the Dharmasutras of Gautama, 
Apastamba, Bodha3^ana, Vasistha and Visnii is thin, and forms 
in each work but a small proportion of the total. Lost 
verse smrtis like those of Yama, Vyasa and others, seem to 
have dealt with both sides, but it is impossible in their present 
fragmentary condition to guess the relative propoi'tions of the 
two sections in their original state. The usual explanation is 
that the different proportions reflect the secular or unsecular 
bias of the writers. The sutras and later smrtis are supposed 
to have been preoccupied with religion and ceremonial, a few 
only dealing with law under the influence of Arthas'dstra. 
The \2iXtx . smrtis belong roughly to the same age as Kaman- 
daka. If, under the influence of Arthas^dstra, they devoted 
themselves to legal questions to the exclusion of religious 
and half-religious-topics, it is remarkable that Kamandaka, 
who was deliberately modelling his book on Kautilya’s 
Arthas'dstra^ should completely ignore civil law and adminis- 
tration, which form a glory of his original, though even in it, the 
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sections dealing with law proper form but a small part of the 
whole. Kamandaka’s omissions should therefore be explained, 
like that of Somadeva, on the ground that he assumed the 
prevalent civil codes like those of Narada. The theory of bias 
must accordingly fail. An efficient cause may also be found in 
the literary form of smrti literature of the earlier epoch, and 
the methods in vogue for the transmission of doctrine. The 
older smrtis arc not only in prose but in aphoristic prose 
{siitra)i devised for memorising and for economy. A siltm 
was not intended to be read. The aphorisms would usually 
be unintelligible to the uninitiated. The purpose of aphorisms 
was to act as sign-posts, and keep the real exposition to the 
track. It was so in Buddhist as in Brahmanic literature. The 
sdoka, which came in to vogue later on was in some respects as 
useful. Its rhythm enabled it to stick to the memory, and it was 
more intelligible than a sutra. But it lacked brevity, on which 
much store was set. In the earliest epochs of Vedic study, 
the Kalpasutra would be taught in the school of the branch 
{s^akha) of a particular Veda, and the traditional explanation 
would be handed down in the school. It would not be reduced 
to writing but be available for recitation in class. The paramount 
value of the teachings of the Buddha and the belief that the 
Suttas (sutras) of the Tripitaka reproduced his actual words, 
made the early Buddhists arrange for recitations of Suttas in 
the annual gatherings of the Sangha, No similar compelling 
motive was present in the case of Dharmas'astras, which 
did not always form part of the Kalpasutra of any particular 
Vedic school. Their commentaries were handed down from 
teacher to pupil, and ran the risk of becoming lost, when those 
who possessed the traditional explanation perished. When 
smrti material was reorganised as a collection (samhita), in 
a comprehensive work, it incorporated much explanatory 
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material till then preserved by oral transmission. The Manu- 
smrti apparently incorporated much matter of the kind, as also 
i\ie Brhaspatismrti, judging from the character of its fragments. 
Invasions and wars must have interrupted the work of trans- 
mission. To such calamities must be attributed the loss of much 
smrti material and the earliest commentaries embodying oral 
tradition. Among the lost commentaries that of Yajhasvainin 
on Vasistha, Asahaya’s hhdsyas on Mann and Gautama, and the 
commentaries on Visnu, Katyayana and Brhaspati must bo 
counted. Again, the oldest commentaries on the Dharmasutras 
are removed by centuries from their texts. We regard Karka, 
Maskarin and Haradatta as very old commentators, but between 
each of them and his original, twelve to fifteen centuries must 
have run. The distance in time between Mannsmrtl and 
Medhatithi, ox Yajhavalkya and Vis'varupa is much less. It 
is only from the hhdsyas^ or elaborate commentaries, which 
came nearest the oral transmission of the interpretation of the 
siitra literature, that one can form an idea of the space originally 
occupied by the different heads of a subject of the sutras, and 
of the relative importance attached to them. For instance, 
the first four aphorisms of the Brahmasiitm are deemed 
relatively the most important in about a hundred and fifty, 
forming the whole, but they take up over a fourth of the whole 
space in the great commentaries of S'ahkara and Ramanuja. 
In the absence of continuous traditional interpretation, there 
was always the risk of misapprehension of the views of the 
original sutra, even when shorter explanations embodying the 
traditional view, known as vdrttikdh were supplied, as they 
were in many cases. But, even these were often criticised as 
not correctly conveying the meaning and drift of the siitra, 
and the declared purpose of a bhdsya was to explain, correct and 
supplement the vdrttika. The Mahdbhdsya does so in regard 
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to the grammatical aphorisms of Panini and the vritti of 
Katyayana. Kumarila does so in explaining the aphorisms of 
Jaimini and commenting on the bhasya of S'abara.^ Without 
varttiUa and bhasya, a siitra book is often not only not intelli-. 
gible, but it is apt to mislead. Take the case of Kautilya’s 
work. At the end of it, there is a s>loka which declares that 
having had experience of the contradictions between originals 
and commentaries, Visnugupta {Le. Kautilya) composed both 
the sutra and the bhasya. The text of the Arthas'astra of 
Kautilya is mostly in prose, though there are many verses 
interspersed. They have all been usually taken as sutra. Maha- 
mahopadh3?'aya T, Ganapati S'astri, to whom we owe both a 
good text and a valuable commentary, accepted the last sdoka 
as authentic, and regarded the brief statements of the content 
in the introductory chapter {adhikarana-saimiddes'a), which 
are reproduced at the beginning of chapters, as the original 
aphorisms {siitra) and the substance of each chapter as the 
commentary of Kautilya. The view merits acceptance. The 
aphorisms are just like chapter headings nothing more. Sutras 
like Vyavahdrasthdpana and Ddyabhcigah are just headings. 
Suppose only these aphorisms or headings survived from the 
work of Kautilya. Could anything be gathered from them of 
his views, which are now so well-known ? As verse smrtis are 
often the lineal successors of sutra works, the peculiarity may 
be postulated 6f them also. The long^discussions of the great 
bhdsyakdras, who commented at length on Manusmrti and 
Ydjnavalkya-smrti will then be viewed as carrying on the 
tradition of the transmission of authentic interpretation of such 
aphoristic literature. The ‘ tacking ' of Madhavacarya, in his 
well-known commentary on Pards'arasmrti, of a whole book 

^ Curiously, the works of Kumarila are entitled vctrttikas and tika:. while 
S'abara’s work is styled bhasya. 
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of civil law {vyavahara) and maxims of government to a 
quarter- verse of the stmti (Raja dharmena Palayet) will then 
be recognised as not exceeding the legitimate duty of a com- 
mentator, and his elaboration of the civil law, which the 
original appears to ignore as not a mere tour de force. 

Bhdsyas and nibandhas (digests) continued to be 
written up to the threshold of our own times. Nevertheless, 
there has been an increasing neglect of Dharmas'dstra. It lias 
not only shared the misfortune of all technical literature in 
Sanskrit through the drying up of the springs of patronage, but 
it has also suffered from another cause. The contact between 
European and Indian cultures in the 19th century produced, 
in Hindus, in the beginning an admiration for the former and 
induced an apologetic attitude for the supposed crudities of 
the latter. There came, later on, a new love for and pride in 
their ancient literature. But the revival helped only the study 
of the Veda and its auxiliaries, classical Sanskrit literature, and 
Indian philosophical systems. Dharmas'dstra had little share in 
the revived interest. Its very mass repelled all but the few who 
devoted their time to the KalpasUtras, in their triple division 
of s'rauta, gfhya and dharma. Manusmrti was an exception. 
It is illustrative of the indiscriminate trend of the movement 
that when translations of even the smaller stnrtis of Narada, 
Vispu and Brhaspati were included in Max Miiller’s “ Sacred 
Books of the East,” a version of the samhita of Yajhavalkya, 
which had been so great an attraction, was not finally included 
in the series. Recent interest is due to lawyers and judges, who 
know Sanskrit. Indifference to Dharmas'^tra is still pretty 
general, and may be traced to the feeling that ' things that 
matter ’ like law and politics, are wanting in such “ priestly ” 
books. Most students have neither the patience nor the 
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conviction, which made Colebrooke obtain a grounding in 
Mlmmnsd, which is so vital to an understanding of Dharma- 
s^dstra, before he translated the Digest of Jagannatha. 

The result is regrettable in view of the excellent progress 
made, in the study of our history, and of the application of 
the comparative or historical method to law and politics. Sir 
Henry Maine's influence was an important factor of the 
change. It helped to supersede the analytical study of Indian 
law and politics by the historical. Institutions are now viewed 
as growths which suggest lines of evolution. The reciprocal 
influence of idea and environment is assumed and investi- 
gated. Institutions, movements and ideas are judged with- 
out bias. But, have these safeguards been applied in the study 
of Dharmasuistra ? Is it not a common tendency to assume 
ignorance, prejudice and self-interest as the ruling motives 
of hierarchy, and to regard them as present in Dharmas'dstra, 
because it apparently emanates from the priestly class ? Even a 
cursory view of Dhannas'dstm must dispel such ideas. The 
critical faculty is not the monopoly of the modern age, any more 
than reasoned scepticism. S'abara indulges, in quite a ‘ modern ' 
manner, in flings at priests and their selfishness when 
he comments on the purpose of some Vedic rites. Kautilya 
does not spare his own teacher. S'ankarabhatta does not 
spare his father, the renowned Kamalakara. Good faith and 
competence alone earn respect for authority from our ‘ legal * 
writers. 

Doctrines which sound strange to us are not necessarily un- 
sound. Nor can we presume that in an earlier age they were not 
considered reasonable and well-grounded. Take the instance 
of the doctrine that the king and the Brahman uphold the 
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world-order. The acutest writers of India accepted it, though 
they were aware of the weaknesses of individual rulers and 
Brahmans. Deliberate or veiled sophistry was certain of expo- 
sure in times in which logic was well-developed. Distortions of 
meaning were difficult when the rules of interpretation were 
clearly laid down and understood by those who used them. An 
author who misquoted a text, or altered its wording, would 
be promptly exposed. The care -w'ith which the texts were 
preserved, especially in technical literature, is seen in the way 
in which bJiasyas and digests notice and discuss even petty 
differences in reading. An authority opposed to one’s own 
view is never ignored or suppressed. It is met squarely. 
The principle was enforced by the peculiar form adojjted 
in exposition. The opposed statements were stated, then 
answered and the conclusion reached last. There were 
other conditions favouring literary integrity. Learning was 
localised in places like Las'!, Paithan and Na.sik. The wander- 
ing scholar, who carried his library in his head, roamed about 
as a pilgrim and made his learning pay for the tour, helped 
to keep ideas and books in circulation. A new' book soon 
acquired an instantaneous influence and recognition proportion- 
ed to its merit, even in far-off places, in an age which had not 
the advantages of printing. The conditions made for uniform 
texts as well as the spread of new methods, new- ideas and 
new doctrines in areas far removed from those in which 
they were first promulgated. Critical estimates of the honesty, 
accuracy, and reliability of writers were carefully canvassed, 
and spread throughout the country. New writers had need 
to be careful. Rivalry between scholars was keen and 
criticism sharp and unsparing. The conditions were .such 
as to ensure integrity in texts, accuracy and fidelity in inter- 
pretation, logic in inference, and absence of bias in application. 
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The spread of priestly impositions in such an atmosphere 
can be safely ruled out. 

But it is largely on such presumptions and on defective 
understanding that many views of our day about Dharmasuistra 
are based. J. J. Meyer, to take a distinguished example, dis- 
criminates between Indian works on magic and law, and places 
Dharmas'dslra under the former. The view is akin to that 
which ascribes the birth of civil law (vyavahdra) to the influ- 
ence of political environment, and its incorporation into 
Dhannas’dstra to an alliance between king and priest. The 
small content of ‘ law ’ in smrtiSi the existence of two classes 
of Mauryan courts, and the assumption that Indian thought 
differentiates between “ religious ” and secular ” elements are 
responsible for these wrong generalisations. They fail to recog- 
nise either the importance of unwritten law, preserved in the 
recollection of assessors and judges, who had to be trained in 
Dharmas'dstra, or to the relative value to be attached to cus- 
tomary and king-made rules. Jolly’s dictum that the character- 
istic of Dharmas'dstra is high-flown religious idealism expresses 
a kindred view. To describe Arthas'dstra as * public law ’ and 
Dharmas'dstra as ' private law,’ as a recent writer (B. K. 
Sarkar) does, is to miss the intimate relation between the Hindu 
state and family, and the duty of the former to correct irregu- 
larities of conduct by members of the latter. 

The Indian king was believed to be responsible as much for 
the correct conduct {dear a) of his subjects, and their performing 
the prescribed rites of expiation {prdyascitta) as for punishing 
them, when they violated the right of property or committed a 
crime. The dcara and prdyascitta sections of the smrti cannot 
accordingly be put outside the “ secular ” Iaw^ The allied 
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distinction between Arthas'dstra Dharmas'dstra on the plea 
that the former deals with real-poUtik and the latter with ideals^ 
over-looks the fact that when judges and parties shared the 
same ideals, as expressed in smrtis, ideals were translated into 
action, and that there was an idealistic element in Artha- 
s'dstra as much as in Dharmas'dstra. Breloer’s view that 
Arthas'dstra is ** planned economy is correct taken by itself, 
but the ‘ plan ' is part of a wider scheme of social organisation, 
laid down in Dharmas'dstra. Dr. K. P. JayaswaPs distinction 
between Arthas'dstra^ Rdjanlti, and Dharmas'dstra as that 
between municipal and secular law ”, constitutional law,” 
and penance law ” is not only based on superficial observation 
but on the disputable view of the origin and function of the 
two classes of Mauryan courts, and a failure to observe, that 
Rdjanlti in the widest sense will include (as Sarkar realises), 
all Dharmas'dstra. The occasional identification of Dharma- 
s'dstra and vox pop uli is due to the translation of ‘ Mahdjana,' 
in a famous verse from the Mahdbhdrata^ into ' the populace,’ 
whereas it only means a magnanimous man learned in 
Dharma. 

Illustrations can be multiplied of the prevailing mis- 
conception of Dharmas'dstra and its supposed rivals. Its 
primary cause is a failure to start, as in many nibandhas, 
with a chapter dealing with definitions of terms, (paribhd^d) 
in which the term Dharma is explained. The word Dharma 
is indeed difficult to define, and Apastamba, in a famous 
passage, states that it is best to gather its import from 
practice. Indian logic (Nydya) defined it as an innate 
quality of the soul, action enjoined {i.e. by the Veda). The 
idea is further developed in Mlmdmsd. Dharma is that which 
is signified by a direction and results in a benefit. The Nydya 
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school held that an invisible eifect, called apilrva attached 
itself to the soul by the performance of an enjoined act 
(Dharma), and lasted till the benefit actually accrued to the 
soul. Dharma was thus regarded as fixed in action. A school 
held that its effect was instantaneous, though its manifestion 
had to wait till death. The idea is akin to the belief that 
good and bad actions are inseparable from the soul and guide 
its pilgrimage through existences {Karina^ saimam), Dharma 
is viewed as the norm, which sustains the universe, and in 
this sense is somewhat like the Vedic Btam, and the Greek 
Law of Nature. For practical purposes, Dharma can be taken as 
the innate principle of anything in virtue of which it is what it 
is. Analysed and applied, the conception becomes ethically 
duty, physically essential property, spirituality in religion and 
righteousness or law in popular usage. Manu equates Dharma 
wdth merit flowing from doing the right thing {ptmya), and in 
that sense it is described as the only thing which follows the 
soul. The belief in a moral God leads to the identification 
of Dharma with the Deity. Viewed in its working, Dharma 
is law of cause and effect, and is described as destroying when 
violated and protecting when obeyed. Innate quality and 
potentiality are related ; so Dharma is taken to be the mean 
between the ideal and the possible. The many wide extensions 
which are given to the term by itself and in combination 
with qualifying words, is illustrated in the recently published 
Dharmakos'a, The Buddhist adopted the concept, omitting 
the postulate of its being due to Vedic injunction. It becomes 
the root-principle of cosmic order, by finding which one can 
obtain liberation {nirvana). It includes and underlies every 
law, physical, ethical, and human, and it is eternal. It forms 
therefore, along with the Buddha and the Sangha the Triratna 
(Three Jewels) of Buddhism. 

4 
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Strictly construed, every science will thus be Dharma- 
s^astra^ but the term was restricted to enjoined human action. 
So conceived, it was divided into pravrtti and nivrtti Dharma, 
according as its end was action or freedom from it, into 
ordinary and extra-ordinary, {sMharana^ asadhrana)^ into 
ista and purta (viewed from the standpoint of enjoined Veclic 
ritual), and as relating to varna (caste), station {as'rama), 
caste and station {varndsraina) , quality, (gtina) and context 
(nimitta). The divisions were subdivided, as general, special, 
equal and emergent e.g, Asramadharma, 

If differences springing from detail are put aside, Dharma 
is the whole duty of man. It includes not only the relations 
of man to man, but of man to the Universe. Whatever is 
enjoined by authority or the inward promptings of conscience 
is Dharma and comes within the scope of Dharmas'dstra, In 
this sense its scope is encyclopaedic, and it comprehends all 
knowledge. This idea is implicit in the enumeration of the 
location of Dharma {Dharmasthana) which brings all know- 
ledge within it. The Puranas alone rival Dharmas'dstra in 
so a wide scope. Vijhanes'vara brings Arthas^dstra, on this 
among other grounds, under Dharmas'dstra. Apart from the 
relevance of legal medicine in any system of law, Ayurveda 
(Medicine) is one of the Dharmasthdnas. So are Astrology, 
(Jyautisa) and Natural Science {Laksana). Two famous collec- 
tions, both of Dharmas'dstra^ made in the 16th century illustrate 
this view. Mitramis^ra^s Vlramitrodayd has these branches 
among its 22 books. So has Todar MaPs less famous Dharma- 
saukhya. Sometimes, the relevant information from a branch 
may alone be brought in ; as medical knowledge in the treat- 
ment of grievous hurt, questions of paternity determination, 
the relative position of twin children, the liabilities of 
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professional soldiers, etc. But certain sections were deemed 
essential in a Dharmas'astra, 

The best example of a complete Dharma digest {Dharma- 
iiihandha) is the Krtyahalpatani of Bhatta Laksmidhara. It 
is the oldest now available, and one of the most comprehensive 
and authoritative. It adopts a special arrangement not found 
in other digests. Taking the life of man to begin (as Hindu 
jurisprudence held it to begin) with conception in the womb, 
and to end in salvation after death Laksmidhara 

expounds the traditional view of the public and private duties 
of man in a sequence following the progress of life and station. 
The first book begins wdth the period of dedicated study 
(Brahmacaiya) , The second is devoted to the house-holder, 
i.e,, the ordinary citizen (Grhastha)^ and the third to the 
daily and periodical duties, and the proper time for their 
performance {Niyatahdla), The offering of oblations to 
ancestors is an essential duty, signifying the continued exist- 
ence of the family. The ceremonies connected wdth this duty 
(S'raddha) occupy the fourth book. In the Iron Age (Kaliyuga) 
an easy way of acquiring merit is by making gifts (Dana) 
which form the subject of the fifth book. The dedication of 
objects of worship (Pratisthd), and the rites of worship {Pujd) 
take up the next two sections. Merit ipunya) accrues and 
demerit disappears. Pilgrimages to holy places or streams 
{Tlrtha) are performed. But pilgrimage cannot get rid of the 
need for ceremonial expiation, which is prescribed for all 
transgressions. The rites of expiation {PrdyasciUa) perhaps 
took up another entire book w^hich is now lost. Ceremonial im- 
purity is believed to arise from birth, death, action, and contact. 
Purification from such impurity (S'tcddhi) is therefore next 
dealt with. Thus far all the sections are common to persons 
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irrespective of their civil status. . But, kings have not only to 
enforce, as part of their regal duty, the performance by every 
one of his special duty, but they have other duties springing 
from the headship of society. These are brought together in a 
separate section, named Rajadharmakanda, The commonest 
work of the king, in a society, in which public opinion largely 
enforces the performance of religious and sacramental 
duties, even apart from State-compulsion, is that of seeing 
that every man’s person, property and status are not violated 
by any other person. Disputes concerning these come 
under Vyavahdra, with its eighteen conventional titles. The 
two sections ordinarily viewed as politics and law, form 
the twelfth and eleventh books. Among the duties of 
the king was that of performing public ceremonies, believed 
to be able to combat evil influences threatening society or its 
head. Misfortune is heralded by alarming portents (adbhuta). 
The treatment of these is taken up in the thirteenth section 
on propitiation {S^anti), To every one comes death, and the 
way to release {Moksa) if life has been properly lived. Its 
treatment concludes a vast treatise in fourteen sections, typical 
of the content of Dharmas'dstra, 

Laksmidhara’s great book was written to a king’s order. 
It has been described to show the correct view of the scope of 
a smrti or nibandha. Many digests were written subsequent- 
ly, but with the exception of Virccmitrodccycc, none formally 
treats of all the sections in the Krtyakalpataru, though more 
or less the same matter is distributed in them. Sometimes, 
entire sections are omitted in certain digests, e.g. Rajadharma, 
in the narrower sense, in SifiTticandrikd, and Vyavalm^a 
and Rajadharma in SinrtimuMdphala, to refer to two digests 
with which we are familiar in South India. Their authors had 
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no political and forensic experience and so they refrained from 
dealing with what they did not know\ The same reason will 
explain why Candes'vara omits the sections dealing with con- 
secration, purification, expiation, propitiation and salvation in 
his Ratnakara. He was a Thakur and not a full Brahman. 
Laksmldhara was not merely a learned Brahman, but he had 
held successively every major administrative office, under a 
powerful king, before he commenced his digest. He did not 
feel debarred either by want of administrative experience or 
of S^rotriya status from dealing with every division or topic 
of Dharma. 

The correct perception of the scope and content of Dhar^ 
mas^astra, and of the means of ascertaining Dharma, requires, 
as an antecedent condition, a grasp of the major assumptions 
or postulates of Indian belief and their logical implications. 
The more important of them may be indicated. First in impor- 
tance were two allied hypotheses : “ Dharma has its root and 
finds its sanction in revelation (Veda),'’ and “ the sole subject 
of revealed literature (Veda) is Dharma,^' The Veda is 
boundless, eternal, uncreated, omniscient, and consistent 
with itself and ultimate reality. In its branches, and in the 
knowledge derived from it, it is one-pointed. All of them aim 
at a common goal, teach the same doctrine, and their authority 
is equal. The purpose of life is four-fold, viz, the pursuit of 
welfare, of pleasure and salvation, {artha, kdma, moksa) along 
with the performance of Dharma ; and the four-fold purpose 
corresponds to and is rendered possible of attainment by 
the four-fold division of the population (edturvarna) and the 
four-fold division of life (cattcrasrama) , From these premises 
a number of inferences of importance for the determination 
of valid conclusions were drawn by close reasoning. They 
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demanded and obtained universal acceptance. A few of 
them may be mentioned illustratively. The hypotheses 
in regard to the Veda led to the conclusion that any 
rule in a smrti for which a Vedic source can be found 
becomes invested with the infallibility of the Veda, and 
its binding authority cannot be questioned. The first duty 
of a commentator is to search the Veda for the authority 
for any rule. S'abara, Kumarila and later writers of 
Mtmamsa revel in such research. Viswarupa excels in 
finding Vedic authority for the text of Yajnavalkya, and 
Medhatithi for that of Manu. Since the Veda is limitless, it 
might be presumed that a portion of it has still to be found. 
But as human ingenuity and skill cannot be equal, in our 
degenerate times, to the discovery of the Vedic source of eveiy 
smrti rule, those ' rules for which such an origin cannot be 
found, are not to be rejected, if they are still found in a 
smrti, as that raises the presumption that the author of it had 
the Vedic source before him which eludes the commentator. 
Its operation will therefore be held in suspense. The Veda is 
the bed-rock of Hindu religion. As Dharma is its only relevant 
content, the science which lays down Dharma (Dhannas'astra) 
has the binding character of revelation. The hypothesis 
that Dharma creates a benefit, which attaches itself to the 
soul (dtman) leading to a happy result ultimately, made the 
exact study of Dharmas'dstra a paramount duty. 

An infallible Veda cannot contain any internal incon- 
sistency. Nor can it be really in conflict with what is manifest 
to experience. Since all knowledge has an ultimate Vedic 
basis, every branch of knowledge must be in accord with every 
other. Veda and smrti must agree ; so should smrti and 
smrti, smrti and Parana, and so on. The practice of good 
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men, i.e., men brought up in a proper tradition, should be 
presumed to be in accord with Vedic injunction, and be 
accepted as a guide to conduct. Hereditary practice must 
raise a similar presumption, and so also common usage or 
custom. When there is an apparent discord between a rule 
derived from one source and that from another, every endea- 
vour should be made to reconcile them. Smrti like the Veda 
is limitless in extent. Hence, even an unnamed or iinidentilied 
smrti text, {smrtyantara) must not be rejected, unless it is 
manifestly a forgery. So with a Purana, or even an Upa- 
purana. There should be a close search for internal consist- 
ency. Caution is necessary in accepting guidance in so vast 
a field, and there should be no hesitation in rejecting unauthen- 
tic rules. An illustration may be given. The rule that a boy, 
who had undergone samskdras ending with investiture {tipa- 
nayana) in the father’s house, cannot be taken in adoption is 
laid down in the Kdlika Ptirdna. After showing that the text, 
even if genuine, should be construed differently, Nilakantha 
and Anantadeva ultimately reject it, as it was not found in 
several MSS. of the Purapa, and so was unauthentic. The 
license to search for sanction over so wide field did not lead 
to carelessness. It induced on the other hand exceptional 
vigilance in scrutinising every text cited as authority. The 
rules of interpretation were made more critical, refined and 
subtle, and so was also their application to the intepretation 
of rules of Dharma as guiding conduct. 

The interpretation of Dharma and the adjudication of 
disputes on its basis was obviously not work for amateurs. 
To have the king preside over a court and hear cases might 
be embarrassing. He was therefore replaced by the trained 
judge, and the equally trained assessors who were to find the 
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verdict. It was open even to an expert visitor to intervene in 
a trial and state his view as amicus curiae. When there was 
either conflict between rules or authority, or between rule 
and usage, or when no rule could be found or the custom cited 
had to be examined for evidence of authenticity, the questions 
were to be decided by an acl hoc commission of experts, called 
parisadf for the constitution of which elaborate rules were laid 
down. These were three safeguards to ensure proper adjudi- 
cation. A fourth lay in the power conferred on an expert to 
state the law on a disputed point, (like a jurisconsult) as a 
vyavasthd, and the medieval collections of vyavasthcis were 
not unlike responsa pricdentam in Rome. The opinion of 
a commentator or digest was to be honoured as vyavasthd. 
Special treatises on moot points idvaita-nlrnaya) commanded 
the respect they deserved. 

But for all decisions and their soundness the ultimate 
responsibility was laid on the king or the state. It was in this 
way that Dharmas'dstra in its comprehensive sense became 
the law of the country, and as it was the king who enforced 
its rules, it became Rdjadharma. 


f 



II 


The lirst impression created by even a superficial view of 
the extant literature of Dharmas'astra is its vastness. But what 
has survived is only a very small part of what must have been 
composed. Indian social and literary history testifies to tireless 
industry in the production of this form of literature amidst 
the storm and stress of the centuries. Calamities like bar- 
barian invasion, internecine Vv^ar, the impact of alien religions 
and cultures and political vicissitudes were powerless to stay 
the creative activity. In such circumstances a disproportion- 
ately large number of the intellectual and religious leaders 
of the community must have been eliminated, even if they 
were not deliberately singled out for extirpation by a ruler 
of an hostile religion or culture. Protracted v^ars have 
usually resulted in a cultural set-back, and the recovery 
takes time. That it worked so in India also cannot be 
doubted. But the wonderful activity in the cultivation 
of Dharmas'astra continued, almost without cessation, even 
in the middle of wars and foreign invasions, and was some- 
times even helped by them. What is the cause of the paradox ? 
What is the compelling influence which gave the subject 
an enduring vitality and power of recuperation ? An answer 
to the questions throws light not only on the vitality of a 
subject, which was closely associated with religion and re- 
gulated modes of life, but it reveals special features of the 
5 



34 RIJADHARMA 

governments of the time and their relations to the lives of 
the people. 

Dharmas'astra, like religion, dealt with the w'hole life, 
not with only a part of it. No one was outside its jurisdic- 
tion : the individual, the family, the corporations, and 
the king were all under it. It upheld the ideal of an 
indissoluble union between state and society, and king and 
subject. The welfare of the king was held to be rooted in the 
well-being of the people. Political union was sanctified by religi- 
ous sanction. The King and Danda, the Spirit of Punishment 
(the power of sanction) were both of divine creation. Anarchy 
was abhorred. A condition of statelessness was conceivable 
only in the Golden Age. The doctrines of karma and samsHra 
linked life in this world with other existences and with the 
world order. A reciprocal influence, generated by Dharma, 
was believed to connect right or wrong living with cosmic 
influences of a supernatural character. Good government 
ensured the happiness of the people and it did so by bringing 
into operation beneficent influences which made happiness 
certain. Under ideal rule, like that of Rama, unhappiness 
and sorrow were unknown. A good king reproduced the 
conditions of the Golden Age, and a bad one intensified the 
sufferings of the Iron Age. On the king lies a responsibility, 
which cannot be shifted or shirked. He is the maker of the 
age {Raja kalasya kdranam). The theory of this awful res- 
ponsibility of the state was enforced by telling illustrations. 
An Arjuna was given the name of the Hero of the Golden 
Age {Kdrta-vliya) because he was so vigilant that he corrected 
in his subjects even the impulse to wrong-doing. Rama was 
described as having produced in an age of less perfection the 
ideal conditions of the Golden Age {Tretd-yuga-pravartita- 
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hdrta-yiiga-vrttantd). The union of king and subject was like 
that of soul and body. An evil ruler must be expelled. Taxes 
are the king’s wages ; he must earn them by good government. 
His freedom to do what he likes ends with bis coronation 
{abhiseka). Thence forward his life is dedicated to the main- 
tenance of Dhanna. 

Faith in the reciprocal influence of human righteousness 
and the order of the universe, which is a teaching of religion, 
was thus harnessed to social comity, mutual co-operation and 
obedience to the state. To disobey the king was not merely 
imprudent ; it was a deriliction of Dhanna. Conversely op- 
pression was not only risky and foolish, but it was A -dhanna, 
and will lead to prompt retribution both in this world and 
in others. The fire engendered in the hearts of men by 
tyrannical rule will burn the king and his dynasty. If God 
(Visnu) is in the king, He is no less in the subject. 

These high conceptions of duty lead to the proposition 
that good government requires a correct knowledge of Dhanna 
on the part of the ruler. He should know^ not only his own 
duties but fully visualise those of every one else in the kingdom. 
Unhappiness is a sign of error in governing ; and as it springs 
often from social misfits, the discovery and correction of such 
misfits is a primary duty of the state. As all duties are implicit 
in Dhanna, its vast literature and sources must be explored for 
the discovery of remedies for injustice and evil, and for the 
solution of problems continuousty thrown up b}^ changing 
times and circumstances. The belief in the divine character 
of Dharma and its universality of applicability to all times 
and circumstances, makes the discovery of remedies to social 
evils, the aim ■ of research in Dharma. Dharma adjusts 
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obligation to capacity. How far would the principle justify 
reduction of the weight of caste duties in times of stress, or in 
the general decline of the Iron Age ? Were rules to be the 
same after the ravages of war, conquest, alien settlement, the 
penetration into society of the barbarian (mleccha), the multi- 
plicity of economic occupation, enforced departures from 
functional grouping, and divorce of privilege and the merit to 
justify it ? 

In the answers to such questions will be found the re- 
orientation of Dharma, The adjustment of law to the needs 
of society has usually been made in three ways : by legal fiction, 
by equity and by legislation. In the evolution of Dhanna 
by interpretation and by research, we can see the influence of 
the first two but not of the third. But, unlike the fictions, 
which were deliberately used by the civil lawyers of Europe, 
for reconciling the letter of the law and the needs of society, 
the hypotlaeses which served the same purpose in India were 
those which were believed in as part of religious dogma. The 
possibility of a sceptical jurist in ancient or medieval India 
cannot be ruled out, but the probabilities are that every change 
made by interpretation was made in the honest belief tliat it 
was necessary to vindicate Dharma. 

Even advanced thinkers are usually the creatures of their 
age. A study of the variations of opinion among Indian writers 
on Dharmas'ds^tra will not disclose much chronological pro- 
gress in ideas, and so-called “ liberal views may be found in 
writers of earlier and conservative ” leaning in those of later 
times. The existence of schools clustering round . a great 
teacher or writer like Kautilya might lead to progress within 
the school. Of this we have parallel evidence in ^Indian 
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systems of philosophy. But till a late stage, cleavages of 
opinion, which would have led to the formation of schools 
of thought, did not arise in Dharmas'astra, though we can 
trace divergence of opinion far back. Later differences have 
been classified as * schools * and been treated as racial and 
provincial, though to those who held the views aimed at tenets, 
the universal acceptance. 

The Maiiryan empire saw Buddhism rise to the rank of 
an Imperial religion, but Buddhism was heresy, according to 
Dharmas'astra. The period of barbarian invasions which 
followed the break-down of the empire of Magadha raised new 
problems of adjustment. Among them, the most important 
were readmission to varnas of those who had gone out of them 
voluntarily or otherwise, the restitution of rights to abducted 
and outraged women, condonation (after purificatory or ex- 
piatory rites) of breaches of duty and failure to observe the 
sacramental rules, a new^ attitude towards non-ksatriya kings, 
the recognition of renunciation (sanydsa) by others than Brah- 
mans, acceptance of foreigners who embraced Brahmanism 
the reduction of ceremonies which were beyond the strength 
of the people in altered conditions, pexmiission of divorce and 
remarriage of w^omen, and realignment privilege and duty to 
position and responsibility. 

The hypothesis that Dharma was good for all time and all 
circumstances acted as the Law of Nature did in the evolution 
of Roman law. The processes by which the adjustment of 
Dharma was insensibly effected w^ere, however, natural and 
logically followed from the primary hypothesis. The general 
lines are clear. Smrtis w^ere classified , into those whiqh’ 
had a ‘ visible ’ and • an invisible ^ purpose (drstdrtha and 
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adrstartha) . To the former Vedic infallibility did not apply 
as their aim was wealth and pleasure as contrasted with the 
performance of enjoined duty and salvation of tlie latter. The 
latter prevailed over the former. Secondly, the authority of a 
smrti depended on its merit sui generis. In a remarkable 
passage, Medhatithi dismisses the enumeration of valid sinrfis 
as futile because there is no end to it, and even a smrti 
composed in the present generation might, if its doctrine 
was sound, become an authority. Thirdly, the rule of 
logical interpretation {nydya) which Kautilya advocated 
and Manu condemned, received wide support. Fourthly, the 
application of valid usage was helped by the injunction to make 
official records of custom. Customary law was systematised, 
classified and made applicable to the groups concerned. The 
doctrine that weakness demands reduced rigor in penance, 
took the form of Yuga-dharma, accepted in the sense, 
not that it alone is operative universally in the Yuga or age 
concerned, but that it gives an option for a lenient construc- 
tion of duty. The recommendation of gifts {ddna) and faith 
(bhakti) in preference to sacrifice (Yajila) and penance 
{prdyasccitfa)y the acceptance of the principle of substitution 
{pratinidhi) to meet cases in which the original cannot 
be produced {e.g. kricchra replaced by a money gift to 
one who does it for the donor), and the principle that certain 
ancient rites, which were not recommended, may be omitted 
in Kali-yuga (Kalivarjyas), moved in this direction. In the 
last category, it was the tendency to include customs 
which had gone out of use, like the levirate (niyoga) or rites 
which became impracticable (like the As'vamedlia sacrifice). , 
Rules of pollution (in the case of town life as pointed out by 
Nanda Pandita) w^ere relaxed in marriages, festivals, pilgrimage, 
war and personal danger. The practice of referring questions 
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to Parisads gained ground, and caste-parisads to settle caste 
rules came into vogue, in imitation of the original. 

These changes, along with the appearance on the stage of 
rulers who accepted the responsibility to enforce Dharma, but 
had not been brought up in the old tradition, necessitated a 
recasting of smrti literature. When a political purpose was 
behind the recasting, as has been suggested by the late 
Dr. Jayaswal, in regard to Mamismrti, the rules tended to go 
back to the old ideals, e,g. the condemnation of S'udra mendi- 
cancy and celibacy, and magnification of the Brahman. The 
new dynasties, which were either contemporaries of the 
S'ungas or came after them, were of dubious caste. Greeks 
and Scythians, who had no strong religion of their own, and no 
caste system embraced Brahmanism, and showed excessive 
zesX like all converts. The horse-sacrifice, which is one of the 
Kalivarjyas, is performed by rulers of doubtful caste, as well 
as by Brahman Kings like Pusyamitra and the Bharasdvas. 
The S'atakarnis and the early Pallava rulers performed it. So 
did the Kadambas and the Gangas, as well as the Vakatakas. 
Even the Kusan Vasiska claims to have done one. Samudra- 
gupta, who raised a principality to an empire, and gloried in 
his relation to an out-caste class, performed two horse 
sacrifices. Heliodorus, a Greek envoy, calls himself a devotee 
of Visnu (bhagavata and erects a column in a Visnu temple. 
The Huns, who were more cruel than other invaders, become 
worshippers of Visnu. The depressing conditions of the 
age are reflected in an increasing addiction to magic. The 
altered circumstances are seen in the new smrtis and 
Puranas. The literary Renaissance of the Gupta epoch 
shows the fillip given to new forms of old ideals under the 
inspiration of the Gupta dynasty. An empire has to be governed. 
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Civil law is more complex and requires specialists to enunciate 
it. The demand is met by the versified sinrtis of Yajhavalkya, 
Brhaspati, Narada and Katyayana. 

Cleavages of opinion between the sinrtis and their interpre- 
ters necessitate the production of adequate scholia. The new 
commentator cannot however rest content with brief explana- 
tions. He must attempt an exposition {Bhashya). Asahaya (600 
A.D.), Vis'varupa (800 A.D.), Medhatithi (850 A.D.) illustrate this 
movement. The powerful support given to the spread of Mima- 
insa doctrine by Kumarila and to philosophical speculation 
by S'ahkara swept away the lingering remnants of Buddh- 
ism. Miindihsd also furnished a potent instrument of smrfi 
interpretation. New dynasties came to power from the eighth 
century onwards, and history repeated itself. A great impetus 
was again given to the writing of commentaries and digests. 
The first experiments in ‘ legal ' comprehension took the form 
of condensed verse summaries of the conclusions of the major 
smrtisy which could be memorised and commented on in schools. 
Examples of it are Medhatithi's lost Smrtiviveka and the 
anonymous SmrHsdrasangraha, Cahtrviins'atimafa and Sattrm- 
s'aninata, but even these did not meet the new demand (or full 
enunciation of Dharma, New motives for re-examination 
of the content of Dharma literature came after the 
Musalman invasions and settlement. There had been whole- 
sale enslavement and forcible conversion to Islam of Hindu 
men and women. The attempt to rehabilitate them is 
reflected in Devalasmrti, which declares with vehemence' that 
all smrtis opposed to it were void. The new Rajput dynasties, 
which came into prominence after the elventh century, like the 
Gaharwars of Kanauj, the Paramars of Malva, and the Yadavas 
of Devagiri were fervidly Hindu. Nothing but wholesale 
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recapitulation of Dharmas^dstra will satisfy them. Large digests 
(Nibandhdh) become the fashion in eveiy Court. We have lost 
King Bhoja’s celebrated digest, Gopala^s Kdmadliemc and 
several other works of the kind, born of this movement. The 
Mitdksara is virtually a digest though greatly limited by its 
text. The ruler of a modest kingdom in Konkan, the S'ilahara 
Apararka, wins lasting fame by an extensive commentary on 
Y djnavalkyasmrtL But the most exhaustive of the digests is 
easily the Krtyakalpatam produced by Laksmldhara, by com- 
mand of king Govindacandra. In Bengal Ballalasena and his 
teacher Aniruddha produced great digests. The stupendous 
digest of Hemadri, which covered only part of the ground, was 
the contribution of the new kingdom of Devagiri. 

The later digests like those of Viswesvarabhatta, Madana- 
simha and Dalapati are useful, along with the digests of 
Candesvara and Vacaspati Mis'ra, in showing how even under 
Muhammadan rule, the devotion to Hindu Dharma was sus- 
tained. The impulse to compose treatises on Dharmas^dstra 
showed no sign of weakening, whether the head of the Musal- 
man empire was a broad-minded ruler like Akbar or a staunch 
iconoclast like Aurangzib. We owe the great digest of Mitra 
Mis'ra to the revivalist zeal of a Bundela prince, who 
ambushed Abul Fazl, and became the friend of Jahangir. The 
still better known Maytlkhas were composed to the order of 
a petty Hindu chieftain. The production of such works in 
an epoch in which no Hindu ruler in Hindustan enjoyed 
independence, or under the patronage of Musalman rulers, was 
due to either or both' of two motives, viz. the desire to 
acquire merit by causing to be written, a great work which 
will be as a guide to more fortunate rulers in the future, 
and secondly, to have for their own guidance in the small 
6 
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areas under their own rule, suitable codes of the full Hindu 
Dhanna. The revivalist influence coupled with the ambition 
of new dynasties in commissioning great treatises is best 
illustrated by the first kings of Vijayanagara under whom 
Madhava wrote his famous works, including the commentary 
on Paras'ara, 

Side by side with the production of digests and com- 
mentaries went on the writing of treatises on controverted 
points (Dvaita-Nirnaya) . They are most common in the 
literature of Mithrila in the fifteenth and sixteenth centuries. 

It was impossible to compose a new nibandha for the 
purpose of settling a number of minor questions in dispute. 
The composition of a nibandha involved an amount of labour 
which could be done only by a large body of scholars acting under 
the supervision of a master. Nor could the doubtful points 
of Dharma be settled by convoking ParisadSy as men with the 
needed qualifications could not be secured. A permanent 
commission of legal reference was also out of the question. 
The Pandita of the royal Court, the successor of the ancient 
Purodhdy had begun to replace him even in the Gupta period. 
Shihramti (12th century) makes it the duty of the Pandita to 
consider laws which appear to run counter to tradition and 
worldly experience and advise the king on suitable action. 
The work of Parisads was sometimes done by the assemblies 
of pandits specially convened in places like KasT, Paithan and 
Nasik, where there was always a number of learned men. 

The increase in the number of digests and commentaries 
did not altogether get rid of the embarrassment caused by 
conflict of views and doctrine. A conscientious ruler could 
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not easily commission a new digest. It was an expensive 
business, requiring the services of a large number of scholars 
working under the direction of the digest-maker. The 
Mimamsd rule allowing an option (vikalpa), wherever two or 
more unreconciled positions had each separate authority, 
tended to increase confusion. If the matter was to be settled 
a way was open. If the king, crs %vell as his people, ceased 
to believe in traditional Dharnia, the ruler could proceed to 
frame by royal edict a new body of simple, compact and 
uptodate law’s. But if the king or the bulk of his subjects 
were orthodox, and relied on Dharmas'dstra, the course was 
open only if they felt that it was possible to supersede 
Dharma&dstra by royal edict {rdjas'dsana), giving it the 
precedence, which it appeared to have in Kautilya's Artha- 
s'dstra. But the passage was interpreted, as the similar 
one of Yajnavalkya, as implying only the power of a king to 
declare the law which was not in opposition to Dharma, 
in cases in which there was doubt, and not as vesting in 
a ruler concurrent or superior law-making authority. Con- 
sistency required that the authority for the alleged power 
should be considered in its context and read with the injunc- 
tions, found in both Arthas^dstra and Dharmas'dstra, enjoining 
the king to adhere to Dharma. Both brought the king within 
the jurisdiction of law, and allowed decisions to be given against 
him in his own courts. Medhatithi roundly declared that a king 
cannot make a law over-riding Dharma. The personification of 
the power of punishment as a divinity was a picturesque way of 
expressing the view that the king is subject to law. The evi- 
dence of history does not disclose any exercise of the alleged 
regal power of independefit legislation. As'oka, who declared 
Dharma in his edicts, merely enunciated doctrines which 
were equally acceptable to Brahman as well as to Buddhist, 
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He dealt with what would have been called Sadharana, 
i.e. ordinary, Dharma. What little evidence there is appears to 
run counter to the claim. The point may be illustrated. In old 
Indian law, theft was a capital offence. The receiver of stolen 
property, even if he took it in good faith, or in the ordinary way 
of trade, might become liable to punishment. It is stated by 
Dap(iin that the Mauryas made a rule that in cases where such 
property was found in the possession of merchants, the presump- 
tion should be of their innocence, and that they should not be 
punished as receivers of stolen property. The interpretation is 
equitable. In Indian law, the value of stolen property w-hich 
was not recovered by the king had to be made good by him. 
A rule of the kind, alleged to have been made by the Mauryas, 
could only add to the king’s own liability. Another instance 
is of a small alteration which As'oka claims to have made in 
criminal procedure. In Ancient India, the passing of a capital 
sentence was followed by immediate action. There u-as no 
time between sentence and execution. As'oka claims to have 
granted to such an offender a respite of three days, after sentence 
of death had been passed, to enable him to make his arrange- 
ments for spiritual benefit. It is noteworthy that As'oka did 
not claim a power of reprieve. In the Rajadharmakanda we 
have recommendations to kings to release prisoners on the 
occasion of their coronation. But, there is a universal excep- 
tion to the royal power of pardon, and that is in regard to the 
sentence of death, which cannot be set aside by a king. As'oka 
who forbade the slaughter of animals, restricted the prohibi- 
tion to the royal kitchen, and there is no evidence of his hav- 
ing interdicted the Vedic sacrifices. His prohibition of capon- 
ing and castration was merely an enforcement of the Dharma 
rule against brunahatti. It is open to presume that if he felt he 
could change the law in the case of capital offences, the merciful 
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emperor might have exercised the power. His absention should 
be construed in support of the position of Dharmas'astra that 
legislation by edict can declare law, but not make law contrary 
to Dharma, The unnamed Maurya of Dandin might have been 
the great emperor himself. It is significant that a Buddhist 
ruler should have been chary of making a change of traditional 
DJiarma^ and his frequent references to Dhammay usually taken 
as allusions to the Buddhist Dhammay may as legitimately be 
viewed as to Brahmanical Dharma, His Dharmavijaya is 
conquest according to the humane rules pi*escribed by 
Dharamas'dstra, His Dharma-amdtya was no other than 
the Dharmcidhikdri. As'oka’s partiality for the term might 
have been due to policy ; even a Buddhist ruler must con- 
form to the Dharma of his subjects. It may be noted that 
the Satraps of the Dakhan and the Pallavas, both reputed 
foreigners, styled themselves Dharmarcvjas, The Kadambas 
of Banavasi, who could not have ruled in strict accord with 
Dharmas'cistrciy took the title. The Gangas of Talkad did so 
too. Over the seas, the Kaundinya emperors of Campa (e,g, 
Bhadravarman, c. 400 A. D.) took the title. The Colas 
gloried in keeping, like Kalidasa’s hero-king, to the rules of 
Manu. The drift of the evidence is one-pointed. 

What was expected from the king indicates what the 
state w'as competent to do. It may be gathered from the 
evils which a condition of anarchy {ardjatd) was supposed to 
generate, and which the king was to ward off. Among the 
things which disappear in anarchy, prominent mention is 
made of the w^orship of gods, Dharma, sacrifices and freedom. 
The discharge of the primary state-duty of protection {paripd-^ 
lanam) ensures freedom ; but the other functions imply the 
use of directive, regulative and coercive power of the state 
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in the interests of Dharma, The list should be read with 
the accounts of barbarian {mleccha) rule given by the Piiranas, 
as his characteristic was that he contravened Dharma, The 
Visnu-purana counts among the enormities perpetrated by 
the mleccha (the . Indo-Bactrian and Indo-Scythian) the 
slaughter of Brahmans, women and children, killing of kine, 
greed and unjust taxation, violence, internecine war {hatva 
eve paras-param) and omission of the rite of coronation. The 
mixture of offences against humanity, sound economy, sound 
polity and ritual should be noted. They are, in popular 
belief, the signs of Kali, the personification of Evil. Every 
king who, in medieval times, either ordered the codification of 
Dharma or did it himself, is described as freeing his kingdom 
from Kali by the service. The royal champion of Dharma 
stood not for mere morality but for religion. It is in this 
sense that the king is classed with the Brahman as the prop 
of world-order. The curious suggestion that this statement 
refers to an old rivalry between civil power and the sacer- 
dotal, which was ended by the alliance of king and priest in 
their mutual interest, is based on misconceptions, among 
which that of the division of functions between the courts of 
justice in which the judges and assessors were Brahmans, 
who declared the law and found the verdict on the evidence, 
and the executive authority which implemented the judgment, 
stands foremost. The education of a prince, on the lines 
indicated in Arthas'dstra and SmTt% for his future office would 
be possible only if the prince succeeds by hereditary right to 
an old and established throne, in a small kingdom. A self- 
made ruler of a non-ksatriya caste, who builds up a large 
kingdom, will neither have had the antecedent education for 
his office, nor the inclination and facilities to get it after the 
establishment of his authority and power. He would be 
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more dependent on his Brahman guides in regard to Dharma 
than a prince educated in the old royal curriculum. His 
acceptance of traditional duty will be even more complete, 
because it w^ill be done with less understanding and with 
more desire for popular applause. 

The atmosphere will be unsuitable for either the claim 
or the exercise of law-making by edict. Dependence for 
changes necessitated by altered conditions of life and time 
will be exclusively on interpretation, involving the silent 
application of hypotheses and equity. That changes of far- 
reaching character did take place in the law {dharma) relating 
to almost every department of personal and public relationship 
is undeniable and will be illustrated later. A change, even 
one of a radical character, will not appear as revolutionary 
and as against Dharma, because of the belief in its eternal 
justice and its all-embracing character. Opposed positions 
will be viewed as instances of option (vikalpa), when properly 
vouched for, and will illustrate the latitude allowed by 
Dharma, when properly understood. 

It is easy to give illustrations of the changes which took 
place, and which were manifestly due to the pressure of public 
opinion and the inner promptings of what may be termed the 
' social conscience.’ The first in importance is the altered 
attitude towards the relative position of the ‘ sources The 
increasing dependence on usage {caritra), on the doctrine of 
equal validity of all texts, [ekavdkyatva) , on anonymous texts 
(e.g., citations like iti smftih ”, smrtyantare'\ '^evamticyate''), 
on 'justice and good conscience ’ {samkalpa, dtman-astustih) , 
insight and intuition (yukti) and 'the’ practice of the elect’ 
{s'istd-cdra) , is evident, and it helped the process. Brhaspati 
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accepts even the usage of castes springing from condemned 
unions {pratiloma). There was also a tendency to emphasise 
the consultation of the expert, so as to bring in professional rules 
under valid custom. The digests illustrate the chafige in 
attitude. Mitra Mis'ra accepts as authority the practice of the 
‘good S'udra ’ {sacchudra), apparently as a concession to the 
educated and pious member of the fourth Vanias bringing 
the extension under ‘ the practice of the good ’ {dcaracasnva 
scidhunam), in the place of ‘the practice of the strict Brah- 
man ’ {sistdcdra). The animus against the learned STidra was 
really due to abhorrence of Jains and Buddhists for their 
abjuring the Veda and for their wholesale invitation to the 
S'udras to desert their occupations and become monks. With 
the fall of Buddhism there was a marked reduction of acerbity 
even towards the Buddhist. 

To begin with, we may note the widening of the rules 
regarding allowable occupation and areas of habitation for the 
follower of Dharma, It will amuse a modern student if a 
list of “ excluded areas is made. S'ankha-Likhita excluded 
Sindh and Magadha. The Mahabhdrata excluded the Punjab. 
Paithlnasi included Orissa by special mention. South India was 
excluded virtually by all authorities, and the Aryan area meant 
only the western half of the present United Provinces. The 
acceptance of two principles, viz. (1) that the country is ‘ sacred * 
over which the black antelope roams {krmamrga)^ barley {yava) 
is cultivated, and the ktis^a grass grows, and (2) that any area 
in which there is a holy place {tlrtha), or through which a 
sacred river passes, is unobjectionable, along with the defin- 
ition of Arya as he who accepts the caste-classification, 
and the Aryan land as that in which V arnasramadharma pre- 
vails, and the application of the rule of necessity {apad-dharma) 
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to condone travelling to prohibited areas, brought the 
whole of India, and even far-off countries like Cambodia, 
Bali and Java within the ambit of permitted areas. Indian 
maritime activity and colonisation would have been impossi- 
ble, without open breach of Dhanna, but for the elastic 
provisions. 

Next comes the principle of Ytiga-dhanna^ ‘ the Dharma 
of Time-cycles,’ which was interpreted so as to secure a relax- 
ation in the interests of weaker sex or status. Under this 
principle, women and S'udras can get the same merit {pimya) 
as men and Brahmans by adopting easier rites. Certain forms 
of easy literature are opened to them. 

Their non-investiture {upanayana) w’'as to be viewed as an 
exemption and a privilege. The wife received the same power 
{adhikclra) as the husband, without his samskdras^ by mere fact 
of marriage. The principle that a taint was acquired by mere 
contiguity or association was attenuated till it meant only 
a lapse through the closest association or actual commission 
of an offence. The very young and the very old were ex- 
empted from many obligatory duties or expiatory rites. The 
circumstances in which impurity from contact (asprsya) will 
not arise are made more numerous. Religious cults like those 
of hhahtimdrga and tantra and the spread of monistic {Ad- 
vaita) philosophy tended to extend both the area and the circle 
of recognised usage to persons and places accepting their ideas 
or produced indifference to strict conformity to prescribed 
conduct. Their influence helped to make things easier for 
women and the unregenerate castes, and to substitute faith and 
intuitive knowledge for rites of expiation, and “ good works ” 
and ‘ self-realisation ’ for ceremonial. But the substitution was 
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not effected without struggles with the adherents of smrti (e.g., 
case of Vaisnava and S'aiva saints). 

In the history of the Indian law of person and property, 
there is abundant evidence of diversity of view leading to 
progress. An impulse to change the law was justified on the 
ground of conscience {citmanastusti) and the desire to vindicate 
Dharma. Reform in law or usage is not barred, if the move 
‘ to change is justified on these grounds. In the field of civil 
law the main changes which follow are in the direction of the 
emancipation of the individual and his gains of learning (c/. 
the way in which the freeing of the ‘ earnings of the camp,’ 
castrense peculUim^ from patria potestas paved the way for 
individualisation of property in Roman law), the reduction in 
the number of forms of marriage to suit the new conscience 
(f.e., giving up forms like asura, rdksasa and, gandharva-umons, 
which are but abduction, rape and seduction), the elaboration 
of the principle of adoption, and improvement in the civil 
status and rights of women. 

The care of the dependant or destitute woman was then as 
great a social problem as the unemployed today. At first she 
was a charge on her family ; next the obligation to maintain her 
was extended also to the clan or sept (kula) and ultimately to 
the state. Kautilya’s recommendation of the provision of work- 
houses for women will be remembered, as well as his making 
male relations responsible for the maintenance of their help- 
less female dependants. The spirit of consideration for the 
weak, which is a feature of Dharma, is conspicuous in its 
operation on woman’s rights. From mere right of maintenance 
to her right to inherit is a big advance, but it was already 
implicit in the Dharma attitude. If Apastamba could assert 
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that by marriage a wife gains the right to a moiety of her 
husband’s spiritual merit {punya) and to none of his sins, the 
spirit is akin to that of Bo'haspati, who pleads vehemently for 
the right of the childless widow to inherit her husband’s estate 
in preference to agnates : The wife is recognised by the 
Veda, the Smrti, the world and men of integrity and virtue as 
half the husband’s person, and his partner in spiritual benefit. 
The death of the husband destroys only one-half of his person ; 
the other half survives in the widow. So long as she lives, 
how can any other person take the dead man’s estate ? ” 
The right of the unmarried daughter to the expenses of her 
marriage was secured. In times of commotion, the weak 
require protection more than the strong. To a grown-up and 
fatherless woman, a husband is the natural protector. Marriage 
becomes an obligation to women, and is treated as a sacrament. 
It is invested with further attractions. The reaction against 
Buddhism and Jainism led to an emphasis on marriage, 
apart from questions of economic statemanship advocating 
population to make up the wastage of man-power in war, as 
these religions admitted women as nuns. But it is not neces- 
sary to cite Buddhist influence (as done by Dr. Jayaswal) to 
explain the recognition of the spiritual equality of the sexes in 
Hindu Dharma. It was there already. The indissolubility of 
the marriage tie, in later law, cancelling the older permission for 
separation and divorce, is perhaps due to the fear of the en- 
croachment of Buddhism on the family, by attracting wives to 
nunneries. The emphatic condemnation of prolonged celibacy 
and the advocacy of the house-holder’s status, may be due to 
the reaction against a glorification of renunciation (sanydsa) for 
women as well as for men. The medieval Hindu revivals, 
sanctifying pious works, are responsible for the attempts in 
digests {e.g.y Smrticandrikd and Vyavahdramayukha) to extend 
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the widow’s powers of alienation of property in which she has 
only a life-interest. When divorce had been universally denied 
to high-caste women, it was permitted, (as Kautilya did it) to 
Non-brahmanas ; it was saved for the fourth caste, by Kamala- 
kara. The marriage of widows is similarly limited, and then 
denied. Even virgin widows, to whom leniency had been 
formerly shown, cannot now remarry, for Devanna Bhaft^^ ^ind 
Madhavacarya explain away Paras'ara’s permission as barred by 
the inhibitions of the Kali age {kalivarjya). The time when 
a ‘ defender of the faith ’ like Candragupta II married, like 
Henry VIII, his brother’s widow, without outraging orthodox 
sentiment, was forgotten. The gradual reduction of the 
levirate (niyoga), from permission to raise many off-spring to 
the raising of only one son to carry on the line, and then to posi- 
tive prohibition, apparently on grounds of abuse by temptation 
springing from sex-impulse or the desire to retain property 
(definitely condemned by Vasistha), till its disappearance 
after the sixth century A.D., are to be noted on the debit side. 
But there is positive gain in two directions. Hypergamous 
unions {asavarndvivaha) are prohibited as Kalivarjya, and the 
inhibition was a discouragement of polygamy, already falling 
through public opinion into desuetude, except in royal families. 
The growth of orthodox opposition to self-immolation of the 
widow (sahamarana) was a second gain. Not only did an old 
jurist like Visnu commend Sati^ but there is Greek evidence, for 
its practice. The citation of Vedic authority for it, as for ano- 
ther famous exception to the rule against suicide (dtmahatyd)^ 
is explained away by Medhatithi as analogous to that of 
black magic, which though found in a Veda, is still unaccept- 
able to the good, and by Devanna Bhafta as an inferior 
Dharma, Bana naturally denounced it. Tantric influence, 
which ennobled woman’s body, went also against it. 
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It was interdicted to expectant mothers and to Brahman 
women. The later attempts to annnl the prohibition (as 
by Madhavacarya and the Bhattas) is a reaction due to the 
same aristocratic feeling which made it survive in Rajputana, 
and which led to holocausts like those of Gahgeyadeva 
(d. 1041), who was burnt with his hundred wives, or similar 
horrors in later Rajput and Sikh history. As an institution 
Sati was doomed long before it was legally prohibited in the 
19th century. 

In two respects there was hardening of the old rules : viz. 
the readmission to caste privileges of apostates who desired 
reconversion, and the rehabilitation of the abducted or ravished 
woman. As regards the latter, there had been a general 
safeguard against the offences in the Hindu epochs in the law 
prohibiting the enslavement and ravishing of even slave women 
by their owners, and of wet-nurses by their employers (Katya- 
yana). The abduction of women of respectable families was a 
graver crime, and the offence was punished with death, (Vasis- 
tha). The offender was included under a special class of crimi- 
nals {atatayinah) who could be slain by any one when caught 
in delicto. Unchastity in a wife did not entail the forfeiture 
of a right to maintenance, and there were easy penances for the 
offence. The case of one who had been abducted and forced 
into conjugal relationship or into an alien religion was ostensi- 
bly stronger. Vasistha, Atri and Paras^ara allow women to be 
reinstated in such cases after undergoing purificatorj^ rites. 
Opinion was divided on the question of the readmissibility of a 
woman who had conceived during abduction, but Devala dec- 
lared that she should be taken back after she gave birth to the 
child, w^hich was to be separated from the mother to avoid caste- 
mixture {van^a samkara). Vijhaneswara, who is later than 



54 


RlJADHARMA 


Devala, and lived at the beginning of the period of Musalman 
occupation, will not admit her to full rights, but will give her 
only a locus penitentiae in her husband^s house. Her treatment 
becomes ungenerous during the period Musulman rule, 
when it should have been otherwise. The rigor was 
extended to ordinary unchastity in woman, which was 
naturally worse, being voluntary. {CaUirvimwatimata ; Apa- 
rarka). This attitude shocked A1 Beruni. A man who 
had been taken a prisoner of war and converted to a 
mleccha religion, and had even associated with mleccha 
women, might be taken back after purificatory rites, according 
to Devala. Cases of even persons who had willingly gone 
over to the mleccha side were to be considered with sympathy. 
This was in harmony with the old Vedic rule for the admission 
of the vratya to Aryan privileges after a ceremony called 
vrdtya-stoma had been performed. Who are Vrdtyas ? The 
conventional explanation was that persons born in the three 
higher castes who had neglected to undergo upanayana, or to 
perform Savitrl were Vmtyas, A recent writer has made out 
that the original Vrdtyas were a powerful civilised community 
in Eastern India. The common tendency was to equate 
Vrdtyas, Mleccha and Yavana, Vasistha, Manu and Yajnaval- 
kya had forbidden association with them, intermarriage with 
them and their admission to Vedic instruction and to religious 
rites. But they could be purified by Vrdtyastoma or by the 
performance of the As'vameda (Vasistha). The performance 
of the horse-sacrifice by so many kings of dubious caste in the 
dark ages ” of our history might probably have been due to this 
helpful rule. The abduction of women and men, or their being 
carried into slavery as prisoners of war, must have been an ordi- 
inary incident in the Muhammadan epoch. Why should the 
attitude be stiffened against the rehabilitation of unfortunate 
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men and women, when their number was so large ? Two reasons 
may be suggested : firstly, wholesale readmission w^as viewed 
differently from isolated cases of readmission, because of the fear 
of society being swamped by such large-scale reconversion ; 
secondly, the fear of retaliation, directed both against the 
reconverted persons and against those who made the reconver- 
sion. When the power of reprisal was in the hands of a 
distant enemy it was negligible. But when it lay in men 
ruling the country, and their religion made apostasy a 
capital offence, it was to be dreaded. It is noteworthy that 
S'ivaji readmitted to the Hindu fold his general {Sarnohat) 
Netaji Palkar, who for ten years was a Muslim in Afghanistan 
and had even married a Musalman lady, after being carried 
away and forcibly converted to Islam. One of the Nimbalkars 
had become a Muhammadan. S'ivaji had him taken back and 
even gave him a daughter in marriage. But when it came to 
his own case, S'ivaji, would take no risks, and conciliated public 
opinion. He cheerfully underwent expiatory ceremonies as a 
vratya, then had his rite of initiation, long intermitted in his 
family, and was crowned as a Ksatriya king only after these 
ceremonies had been gone through. 

Enough has been said to show the wide-spread feeling 
in heads of society that social well-being depended on the 
maintenance, in its purity, of traditional rules, and that the 
extension of such rules to meet new situations had first to be 
sanctioned by interpretation made in strict conformitj^ with 
the prescribed rules and methods of investigation. To a ruler 
the part of the science of Dharma, which was of the most 
concern was the general part, and not that section, labelled 
Rajadharma^ which laid down the special duties of his station. 
A.cara^ purification, gifts, and propitiation were directly 
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relevant to his conception of the duties of his office as King. 
This is why so many treatises on branches, ^ which are so 
different from what is popularly regarded as politics, were 
written either by kings, like Ballalasena, or at the instance of 
kings, like Hemadri’s Caturvargacintcimanl or Jayasimha- 
kalpadrtma. We may think that an Indian Raja would have 
been attracted by what %ve feel attracted to, viz. RdjanUu be- 
cause it relates to polity. But, we should look at it from his 
standpoint. In an orthodox palace atmosphere, a prince 
will imbibe knowledge of the special duties of his future 
office (kingship) almost with his breath. He will not look for 
much inspiration or new knowledge of even court etiquette 
from books written by priests or pandits. He would feel 
differently towards civil law, and the different departments of 
activity with which the remaining sections of Dharmas'dstra 
dealt. This attitude will explain two puzzling features of our 
Dharma and NUi literature : viz. (1) the large non-nlti and non- 
vyavahdm content of Nibandhas written to order ; and (2) the 
fewness, insipidity and unattractiveness of the special treatises 
on Rajadharma or RdjanUi, particularly when viewed in 
comparison with their most opulent rival. Among works on 
Arthas'dstra, the only one written by a first-rate statesman 
was the KatitiUya-Arthas'dsira ; the others were written by 
pandits, or composed by paiidits and fathered on kings {e.g. 
YnkUkalpatam of King Bhoja, and Mdnasolldsa of King 
Somes'vara of Kalyana). The baffling S'nkranUi is an ex- 
ception, but its composite character, uncertain age and origin, 
and mixture of archaism in diction and doctrine with startling 
modern views, raise special problems of their own. Kamandaka, 
Somadeva and Hemacandra were poets as well as pandits. 
They wrote literary exercises, and aimed at pleasing, and not 
at contributions to political science. In the same way, the 
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handbooks on Rajadhcrnna, in the restricted sense, with two 
exceptions, were composed by pandits : e,g, Rdjadhtxrma- 
prakds'a of MitramisTa, Rdjamtimayuhha of Nilakantha, and 
Rajadharma Kaustuhha of Anantadeva. 

The two exceptions to the unattractiveness of the narrower 
Rcljadhanna literature are : (1) the Rdjadharma-lutnda of 

the Krtyakalpataru and (2) the Rujanitiratndkam of Candes'- 
vara. The latter has been printed by Dr. K. P. Jayaswal 
and Dr. A. Bannerji Shastri and has recently passed into a 
second edition. The former is being edited by me, and will 
soon be published. Laksmidhara’s work is of importance from 
several standpoints. He was not only a great and austere 
Brahman, but he belonged to a family in which high office had 
descended from father to son. The highest office of his day 
was that of Mahasandhivigrahikcr, a combination of the 
cabinet duties of the modern ministers of war, foreign affairs, 
and home affairs. Laksmidhara’s father Hrdayadhara held 
the office also in the Gaharwar court. Laksmidhara mentions 
the admiration which his mastery of law and fact evoked, when 
he ‘ summed up ’ as chief judge (pmdvivdka), and his^/zesse as 
a minister. Apparently, he passed through the lower appoint- 
ments before attaining the high office which he held when 
he wrote the Krtyakalpataru and for which he had to 
wait till his father vacated it. He was thus a grandee, an 
inference which is confirmed by his allusion to his many 
gifts to Brahmans and temples. He represented the flower 
of the Brahman official hierarchy in his age, unlike his two 
great contemporaries. Vijnanesvara ^vas not an administrator, 
and Apararka was not a Brahman and had also not seen affairs 
with an intimacy which only a minister can obtain. Candes'- 
vara, who came nearly two centuries after Laksmidhara, is 
8 
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in [many respects an under-study ” to Laksmidhara, from 
whom he borrows extensively. He too was a nobleman 
{Thakur)f a judge and-a minister, as well as a scholar, and writer. 
But he was not a s^rotriya like his model, and he served in 
a small kingdom, unlike Laksmidhara who served one of the 
powerful rulers of the time, Govindacandra of Kanauj (A.D. 
1104-1154), who, in the length of his reign, the extent of his 
territory, prowess as a soldier, and distinction as an adminis- 
trator, vied with his elder contemporaries in the Dakhan and 
South India, Vikramaditya VI and Kulottunga 1. \Ve might 
justly expect from these two writers a combination of learning 
and experience in dealing with Rajadharma, in its narrower 
sense, which cannot be looked for in treatises of Mitramis'ra, 
Nllakantha and Anantadeva. Mitramis'ra does not also need 
extended consideration, since he has borrow’^ed whole-sale from 
Laksmidhara in the most unblushing way. 

To take the latter first. Nilakanta’s Nitimayukha docs 
not cite Laksmidhara, and is unlike the Kalpataru, from which 
he does not borrow in this section of his Bhagavanta Bhdskara, 
It is a jejune compilation unworthy of its author’s reputation, 
and seems to have been put together simply to round off the 
digest. It borrows its treatment of policy wholesale from 
Kamandaka, the sections on omens and prognostications from 
Varahamihira, and the section on war from both, besides using 
Puranic literature to some extent. There is no sense of reality 
behind his statements. His patron was a mere nobleman, and 
Nllakaptha himself had no political training. The only topics 
oh which he shows some animation are (1) the discussion 
whether a non-ksatriya can be crowned in the old way, a 
point which he tacitly answers in the affirmative by furnishing 
a long account of the coronation ceremony, with extracts from 
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the Aitareya Brahmana, and, (2) the consideration of the rule 
that a Brahman might be killed in self-defence. Nilakantha 
takes the view that motive is insufficient, and that the Brahman 
must actually attempt murder, before he can be killed. He 
advocates the use of kuta-yitddha, or improper war in certain 
circumstances, a concession to the lowered moral standard 
of the day. 

Anantadeva's book virtually exhausts itself in three large 
divisions : architecture, following the injunction that the king 
should have forts ; a treatment of civil and criminal law in their 
eighteen titles, showing little depth or originality ; and a long 
account of the coronation ceremonies, with a description of 
the ritual and the mantras to be used on the occasion. The 
book was probably a manual for a small court like that of his 
patron Baja Bahadur Candra of Almora (d. 1678). His special 
individuality appears only in the following. He recognises a 
polygamous king, with a chief queen for ceremonial purposes, 
and the possibility of competition to the succession, from the 
existence of many sons by different mothers. He recommends 
primogeniture. The cabinet he envisages is a small one and 
consists of the Minister, the Chief Priest, the Chief Cook and 
the Astrologer. He attaches importance to the ceremony of 
coronation and rules that the title of King should be taken 
only after coronation. It is noteworthy that S'ivaji, from 
whose dominions Anantadeva’s family came, followed this 
precept, and the official form of dating his reign begins after 
his coronation in 1674; though he had taken the title of Raja 
and declared his independence ten years earlier (1664). 

Mitramis'ra’s book is redeemed by two features : its 
comprehensiveness, due largely to his absorption of virtually 
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the greater part of the work of Laksmidhara ; and his great 
learning, which enables him to add corroboration to what is 
given in his original. His patron Birsingh was given con- 
siderable freedom by Jahangir, and used his influence with 
the emperor to strengthen Hinduism. He was more than a 
petty ruler. It is possible that MitramisTa^s book might 
have been designed for the guidance of the small kingdom, 
but the probability is that both the scholar and patron looked 
for a wider audience. The elaborate description of the coro- 
nation of S'ivaji, which we find in the Citnis Bahhar is 
almost word for word in accord with the rules laid dowm 
by Mitramis'ra, following Laksmidhara, for the coronation 
of a king. Gaga Bhatta (Vis'ves'vara Bhatta) who officiated 
as chief ptiest at the coronation, and received a lakh as 
his fee idaksina) must have followed Mitramis'ra closely. 
It is also possible that Sawai Jaisingh of Amber, the 
soldier-astronomer, who performed an as'vamedha and under- 
went a coronation in accordance with Hindu rites, follow^ed 
this work. Mitramis'ra is a man of affairs, but still a man 
of his age. He discusses the question whether a ruler should 
be a ksatriya only or a consecrated ksatriya, and affirms 
the second alternative. His doctrines are strictly in accord 
with Dharmas^dstra. He advocates primogeniture and will 
not allow partition of a kingdom. His vigilance for the royal 
fisc is shown by an interpretation of the old rule that the king 
should make good property lost by theft, to the effect that the 
liability to the state will not arise wffiere the loss is due to 
the carelessness of the owner. He shows some originality 
in the discussion of the theory of Mandala, disagreeing with 
Kamandaka in some respects, but it is all mere theory, as in 
the days of Akbar and Jahangir, there w-as no scope for foreign 
policy for a subject Raja. The Brahmana is permitted to fight 
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in certain emergencies. The duties of the conqueror vis-a-vis 
the conquered are in accord with tradition and high ethics, and 
derive some animation from the circumstance that a Hindu 
prince under the Mughal empire was in the position of a con- 
cuiered ruler, and that the plea for generous treatment was part 
of the claim of the surviving Hindu Rajas, whom the Mughal 
adminivStrators treated as Zamindars. 

Candes'vara’s Rcijanltiratnalmra was the work of an 
octogenarian. It has many points of originality. He hardly 
uses the work of Laksmidhara, from whom he borrows wholesale 
in his other works ; for, in spite of an acknowledgment of his 
obligation to the older writer, Candeswara does not follow him 
either as regards his arrangement of topics, or his doctrine. 
He omits the treatment of various ceremonies prescribed by 
Laksmidhara and other later writers for the propitiation of 
unseen powers. His work is more like the political testament 
of an old statesman, recording his opinion for the benefit of 
posterity. His own king was a Brahman and he himself was a 
Thakur. So, he rules that kings might be of any caste. He 
ignores the coronation ceremony, and attaches no special 
constitutional value to it. He recognises de facto sovereignty, 
and admits the legitimacy of the conqueror. To impress on 
the king his very limited scope for capricious action, he argues 
that the state is a society of all persons concerned, including 
the halt, the maimed, the helpless, and orphans, and that their 
interests wall be sacrificed in a division of a kingdom. He 
thus just misses anticipating Burke’s famous definition. He 
is by no means for royal absolutism, or for breach of Dharma 
by the king. No man of his age could be. He cites the 
famous text (anonymous) about the divine character of the 
people, as a set-off to the theory of the divinity of the king. 
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Though brief, Candes'vara’s book displays originality, courage, 
and unconventionality. It was an after-thought, as he had 
completed his sketch of Dharmas'astra in seven books, without 
the need to write specially of king-craft. He would probably 
not have written even this tract but for the importunity of his 
sovereign, Bhaves'a. 

It only remains to describe the Rajadharama-kalpatani, 
which may be taken as the locus classictis of this type of 
literature, regarded whether by itself or in its relation 
to other parts of Dharma in the wider sense. Laksml- 
dhara’s work is in 14 books. His omission of vyavahdra in 
the treatment of Rajadharma is part of an outlook which 
treated all parts of Dharma as Rajadharma. Its omission 
in Kamandaka or Mdnasollasa will be a defect, unless the 
works are viewed as popular supplements to Dharma, devoid of 
any authority. One feature in Laksmidhara is note-worthy. 
He will not cite any authority that is not recognised as a 
source of Dharma. He follows in the arrangement of his 
quotations the order of enumeration of the sources : s'ruti, 
smrfi, itihasa, purana and caritra. He assumes a good deal, 
of what he has said in other sections of his digest. To 
compile a work on polity by Laksmidhara one would have 
to lay under contribution several sections of his digest ; it 
cannot be written from his ‘ Rajadharma ’ alone. Lak.smi- 
dhara held the responsible position of chief minister to a 
king, M^hose power was daily growing, and yet who had to 
be educated in Hindu Dharma. It is therefore natural that, 
as in Kautilya’s work, he should fteel the need to deal with 
the problems of philosophy and religion, along with adminis- 
trative organization, recruitment to the king’s service, court 
ceremonial (important in a new dynasty, without tradition), 
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as well as economic development of a large area, just recover- 
ing from war, along with traditional treatment of the rules 
of taxation and economy, and the beneficial relations of the 
ruler and the ruled. His special “ advance ” on the KaitHUya 
is his elaboration of the magical and ceremonial rites recom- 
mended for the . safety of king and kingdom. His reticence 
about foreign relations of the king is noteworthy, but the 
omission of the Mandala theory is apparently the caution of 
the political minister, who will not give himself away. The 
Gaharwar king must have been proud of his ksatriya lineage, 
which was questioned. It is proof of Laksmidhara’s inde- 
pendence that the rites which he prescribes for the corona- 
tion of even a Rajput king are Puranic and not Vedic. In 
this respect he is more consistent than his successors, who 
indiscriminately mixed up the twD, for kings whose claim to be 
ksatriyas was even more questionable than Govindacandra’s. 
His magnifying the Brahman is consistent with himself and 
the tradition of the age. In one respect, he strikes an original 
note. While he will not countenance the use of deception or 
barbarism in war, he regards it as a game which should be 
short and sharp ; and he accordingly recommends that the 
civil population of the enemy should enjoy no immunity from 
attack or destruction of property, as the aim of war is to put 
the maximum amount of pressure on the enemy and bring 
him to his knees quickly. He accordingly advises the laying 
waste of the enemy’s territory, and the destruction of the 
enemy’s buildings, water reservoirs, and bridges. But, once 
an enemy is overcome, the enemy subjects should receive the 
same considerate treatment as the subjects of the conqueror. 
Private looting is forbidden in war, and all booty belongs to 
the king. In civil government, the main principles of 
Laksmidhara are economy, avoidance of waste, conservation of 
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resources and respect for the expert. Its modern-ness is what 
one would expect from a responsible and gifted statesman 
with great experience in governing a large kingdom. That 
the man of affairs was also a great Brahman was in con- 
formity with a tradition, which refused to divide the functions 
of life, or accept any suggestion which would view mundane 
existence as the only one. 

A result of the revived interest in legal texts and Artha- 
s'cistm in recent years has been a partial redemption of the 
reputation of Indians for realism and progressive instincts. 
But there still lurks a belief that religion and DJiarmas'clstra 
strangled the free growth of legal and political institutions, 
made for inelasticity, and rendered society unable and unfit to 
readjust itself to changing conditions and needs. The claim 
of the old Indian norm (Dharma) to be viewed as eternal, 
infallible and indisputable has been represented as a confession 
of the want of both the desire and the capacity to move 
forward. Evidence of such adjustments must force itself on 
the notice of students of our social history and institutions. 
It will show that, inspite of the fossilising effect of the 
norm, the liberal use of fictions enabled some readjustment to 
be effected. The entire area of a vast literature, which was 
the creation of religious fervour and an overpowering sense 
of duty in centuries of kings and thinkers, cannot be sum- 
marily condemned as the dismal outpourings of minds in 
fetters to priest-craft and superstition. Explanations, so facile 
and so appropriate in a superficial consideration of fragments 
of a great literature, cannot explain the continued vitality 
of the culture, and the religious beliefs on which it was 
based, through centuries of vicissitudes, like foreign invasions, 
conquest, and w^holesale persecution, the like of which 
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has extinguished civilisation in other lands. That a fre- 
quently ravaged society was able to maintain its essential 
unity and cherished ideals and modes of life, through such 
calamities and through such a long stretch of time, adapting 
itself, within the limits of its fundamental beliefs, to the 
calls of altered needs, and that it ensured to its members 
a considerable degree of happiness and freedom, with the 
temper to make use of them, are claims which may be urged 
on behalf of the great body of tradition and literature called 
Dharmas'astra, That a study of its scope, aims and implica- 
tions, along with that of the ways in which it renewed itself 
from age to age, may prove of use not only to those who 
accept it without question, but even to those who ardently 
wish for social change in the interests of wider well-being, among 
a vast population in which a great many persons have still 
the faith in it which wall help them more readily to accept 
change if it is in consonance wdth tried ideals and methods, is 
the justification for the review which has been attempted 
in these lectures of what, from its vital bearing on the pros- 
perity of the land, I have, consistently with tradition, to call 
Rajadharma. . 


9 





NOTES 


[The figures at the head of the Notes refer to the pages and 
lines of the text of the lectures, while the figures on the top of 
Notes refer to the serial numbers of the Notes, which are given 
for convenience of cross-reference.] 

1 

1, last line. Study of Ancient Indian Culture 

The first Chair on the subject was founded by the late Maha- 
raja Manindracandra Nandi of Cossimbazar. Recently, H. H. the 
Maharaja of Baroda has given the University a perpetual grant for 
the foundation of a Professorship in Ancient Indian Culture and 
some Fellowships. At Benares candidates can study the subject 
in all its ramifications from the pass B.A. course to the M.A. and 
D. Litt. degrees. 

2, Z. 9 

The convention which was set up when the Chair at Madras 
University was first filled has been maintained with the widening 
activities of the Department of Indian History. Research more 
than teaching forms the chief occupation of the staff. 

3, 11. 15-16 

At Bombay the School of Sociology has produced some useful 
doctoral theses on Indian Polity and Sociology, marked by scholar- 
ship and insight. 

2 

4, line 23. RaJADHARMA 

The term Rajadharma is now popularly used in the sense of 
Polity or Rajanlti. It has been so especially since the study of 



68 


RIJADHARMA 


Ancient Polity was stimulated, if not actually commenced, by the 
publication in 1909 of Kautilya’s Arif A and its translation 

into English. Lawyers have all along been pre-occupied, since the 
foundation of British Courts of justice in India, with that part of 
Vyavahara which deals with inheritance and partition of heritage 
{Dayahhaga), There has been a belief, which is not justified by 
Indian tradition, that, as the Hindu king was invested with the duty 
of adjudicating suits of law, the Vyavahara content of Dharma- 
s'astra^ and the special rules for the kings and courts alone consti- 
tute Rajadharma, The chief purpose of these lectures is to correct 
the impressions, to show that they are not in consonance with the 
traditional view of Plindu life or institutions, and to draw attention 
to the wider implications of the term. 

3 

5 , The Lecturer’s Works 

Ancient Indian Polity was published in 1914, and a second 
edition appeared in 1934. Ancient Indian Economic Thought 
appeared at Benares in 1935,. The Calcutta Readership lectures 
were named Indian Cameralism^ from striking points of resem- 
blance with European Cameralism and the Arthas^dstra, Though 
delivered in 1934, it has yet to be published. 

4 

6, Use of the Kautiliya in Modern Politics 

Half in fun and half seriously, European administrators have 
cited the precepts of Kautilya in legislative debates in support of 
new taxes and the Criminal Intelligence Department. 

5 

7, Ih 29-30. Dharmas'astra as Priestly Twaddle 

The Grhya-sutras, which form part of the Dharmas^dstra, have 
been characterised by a hostile critic as not only twaddle, but priestly 
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twaddle.' Many of the misconceptions of the nature and content of 
Dharmas^asira may be traced to the criticisms of Sir Henry Maine, 
made on the basis of the translation of Mamtsmrti by Sir William 
Jones, and in ignorance of Sanskrit, and almost a comtempt for it. 

Some illustrative passages may be cited : 

The religious oligarchies of Asia, either for their own guid- 
ance, or for the relief of their memory, or for the instruction of 
their disciples, seem in all cases to have ultimately embodied their 
legal learning in a code ; but the opportunity for increasing and 
consolidating their influence was probably too tempting to be re- 
sisted. Their complete monoploy of legal knowledge appears to 
have enabled them to put off on the world, not so much of the rules 
actually observed as of the rules which the priestly order considered 
proper to be observed. The Hindoo Code, called the Laws of 
Manu, which is certainly a Brahman compilation, undoubtedly 
enshrines many genuine observances of the Hindoo race, but the 
opinion of the best contemporary orientalists is, that it does not, as 
a whole represent a set of rules actually administered in Hindustan. 
It is, in great part, an ideal picture of that which, in the view of 
the Brahmins, ou^ht to be the law. It is consistent with human 
nature and with the special motives of their authors that Codes 
like that of Manu should pretend to the highest antiquity and claim 
to have emanated in their present form from the Deity. Manu, 
according to Hindoo mythology, is an emanation from the Supreme 
God ; but the compilation which bears his name, though its exact 
date is not easily discovered, is, in point of the relative progress of 
Hindoo jurisprudence, a recent production.” {Ancient Law, ed. 
Pollock, 1927, pp. 15H6. The work was published in 1861). 

“ Hindoo law, which I have placed by the side of Roman law, 
calls assuredly for no euology. It is full of monstrous iniquities, 
and has been perverted in all directions by priestly influence. But 
then a great deal of it is of prodigious antiquity, and, what is more 
important, we can see this ancient law in operation before our eyes. 
British legislation has corrected some of its excesses, but its 
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principles are untouched, and are still left to produce some of their 
results.’* {Early History of Institutions ^ 1874, p. 309). 

6 

8, IL 1-7. Small Content of Law and Polity in 

DHARxMAS'ASTRA 

In Mammnrii only three books, viz. the seventh, eighth and 
the ninth treat of politics and law proper, and take up about 980 
verses against 1580 for the rest. In YajUavalkyasmrti, the last 
{ix. 13th adhikarana) of the first book, and the whole of the second 
deal with polity and law, and take up 367 verses out of the total 
1009. In the reconstructed Brhaspati-smrti^ I have gathered 1288 
verses (including some half-s'lokas) on law and polity, as against 
1037 on the rest of the normal content of Dharmas'dsfra. As 
Brhaspati’s work concentrates on Vyavahdraj the large content of 
non-vyavahara element in it is noteworthy. Paras'arasmrti, is 
well known, has no Vyavahdra or Rdjadharma content, while the 
extant Naradsmrti is equally exceptional in having virtually only a 
vyavahara element, which is noticeably very small in the Dharma- 
suira literature, being relatively most abundant, while still relat- 
ively smaller than the non-vyavahara element in Visnusmrti the 
only smrti in sutra form which has relatively a large vyavahara 
content. 

If we turn to the nibandhakaras, we find that only two out of 
the fourteen books of the Kalpataru of Laksmidhara are devoted to 
Rajaniti and Vyavahara. Jimutavahana’s Ddyahhaga was exclu- 
sively devoted to a part of vyavahara, as his Vyavahara-matrkU 
was also, but he recognised the value of the non-vyavahara element 
by writing a much larger work on Kalanirnaya, {ix. the Kalaviveka^ 
Bibliotheca Indica, 1905). His lost Dharmaratna, of which both 
the Kalaviveka and the Dayahhdga are declared in their colophons 
to be parts, will if recovered furnish another illustration of the 
principle enunciated. (Kane, History of Dharmas’astra^ p. 319). 
Of the twenty- eight tattvas of Ragunandana only two (ufjs. on 
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daya and vyavahara) bear on law proper. Every larg^e and 
complete digest will furnish similar instances. 

7 


8, IL 28-30. Halhed’s Code 

The original of N. B. Halhed’s Gentoo Code, published in 1776, 
was a Persian translation of the VivMarnavasetu (Bridge over the 
Ocean of Litigation) which was composed by a committee of 
sinartas named in the following s'loka, which appears at the end of 
the printed edition of the work : 

B dles>vara-K rpdram a-S dma~Gopdla-Krsnaj%vafi akhyail} I 
Vfres'vara-Krsnacandra-S^rt-Gatmkantabhidhanaih 
sadhhih II 

Kdlas^ahkara-S'ydmasimdra-Krsijake&'ava-samgmh I 
Sttaramasangaisca krfo granthah sphuratu sahhayam H 

There is no mention of the Maharaja Ranjit Singh of Lahore, to 
whose inspiration the publisher attributed this work. The Oriental 
Manuscripts Library at Madras has a copy of this work with the 
title Vivdddrnava-hhdiijana, It should not be confused with 
Jagannatha’s famous digest, which H. T. Colebrooke translated in 
1798, The title of the latter, which is still unpublished, is Vivdda- 
hhangdrnava, 

8 

9, h % COLEBROOKE’S DIGEST 

This famous work, which has been extensively used by the 
British courts was published first in 1797 by H. T. Colebrooke. It 
is a translation of the sections on contract and succession of a digest 
specially composed by Jagannatha Tarkapancanana of Triveni on 
the Ganges in 1796. Jagannatha is the last great nihandhahdra. 
He is said to have died at the great age of 11 1 in 1806. If it be so, 
be must have been a centenarian when the digest was composed, a 
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truly remarkable achievement. (B. Banerjee, Dawn of Nexv India, 
1927, pp. 81-91). 

9 

9, First Paragraph. Early English Translations oi^ 
Dharmas'astra and Works on Hindu Law 

Sir William Jones translated Manusnirti following Kulliika*s 
commentary, and an edition was published in 1796, after his death. 
He was responsible for the suggestion to undertake a comprehensive 
digest, and the Vivadasardrixava of Trivedi Sarvorus'arman was 
composed accordingly in 1789. Meantime, the Vivaddrnavasetu 
had been compiled in 1773, and was the original of Halhed's Code 
of Gentoo Laws, 1776, published in 178L Jagannatha’s nihandha 
was partially translated as ‘ Digest of Hindu Law ’ by T. E. Cole- 
brooke, in 1797. Colebrooke published in 1810 his translations of 
Jimutavahana’s Ddyabhaga and the Ddyabhdga section of the 
Mitcihsara, Borradaile’s translation of the Vyavahdramayukha 
appeared in 1827. The Ddyakramasamgraha was translated by 
P. M. Wynch in 1818. It was by S'ri KrsQa Tarkalahkara, and 
an edition of it was published in 1828, The Dattaka-mmidmsd of 
Nandapandita and the Dattaka-candrika of Kubera was published 
by J, C. C. Sutherland in 1821. Sir Thomas Strange published his 
Hindu Law in 1825. In 1829 appeared Sir Willaim Hay 
Macnaghten’s ‘ Principles and Precedents of Hindu Law ’ in the 
same year as his father Sir Francis Macnaghten's Considerations 
on Hindu Law. Goldstucker wrote his Present Administration 
of Hindu Law, in 1871. Meantime, A. C. Burnell had published a 
translation of the Dayabhdga section of Madhava's bhdsya on 
Pards'arasmrti in 1868, which he followed up by a translation of 
the same section of Varadaraja’s Vyavaharaninmya, which I am 
about to publish for the first time. Vacaspati Mis'ra’s Vivada- 
cintdmani was translated in 1865 by P. C. Tagore, and the sections 
on inheritance in the Smrticandrika were translated by T. Krishna- 
swami Aiyar in 1867. In 1868 Prosonno Coomar Tagore left by 
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-will the funds for the foundation of the famous Tagore Law 
Professorship in the University of Calcutta, and H, Cowell gave in 
1870 the first course of lectures under this foundation, and chose 
.Hindu Law as his subject. 


10 

10, ll. 8-10. JiMUTAVAHANA’S INTEREST IN NON-VyAVAHARA 

The colophon to the Dayahhciga^ the most famous work of 
JimutavEhana, ends thus Dharmaratne Dayabhagah samaptalt 
The same reference to Dharmaratna occurs in the colophon to his 
Kalaviveka (Bibliotheca Indica, 1905). The last words in the 
Kalaviveka Samaptamcedam Bhuratne Dharmaratnam ” will 
indicate that this section was the last in the Dharmaratna. The 
complimentary verse at the end of the section refers to the bigger 
work and its occurrence at the end of Kalaviveka will also suggest 
that the Dharmaratna terminated with the section of Kala : 

Bahiividha-vivada-timiragrastam grahanam raveh 
s^as'ankasya ^ 

Tad-dharmaratnadipdlokat sakalam vilohayata H 

His Vyavaharamdtrkay which was published by Sir Asutosh 
Mookerjee in 1912, does not show this reference to Dharmaratna 
In the colophon, which ends thus : 

Iti Parihhadra Mahdmakopddhyaya &ri Jimutavdhana^ 
krta Vyavaharamdtrkd $amdpta. It is possible that the 
other sections of the Dharmaratna were never written, though 
planned. 


11 

10, ll. 10-11. Madhavacarya’s Kalaviveka or 
Kalanirnaya 

The reason given by Madhavacarya for selecting Parasara- 
smrti for comment is that Paras'ara* is work was the most 
10 
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resplendant among smrti {Smrti-su^amU'paras'arah) and it wa& 
not commented on by any previous writer : 

Paras' arasmrtiJt purvair na vyakhyata nihandhrhhili I 

Mayato Mddhavdryeija tad-vydkhydydm prayatyaie. II 

As this smrti does not treat of kdla, just as it did not treat of 
vyavahdra and rdjadharma, Madhava seems to have felt the need 
to write a separate treatise on kdla^ as he could not fasten one on a 
verse in the original, as he did his disquisition on law and govern- 
ment. His action shows how he felt that the treatment of these 
topics, which were omitted by Paras'ara, were needed to round off 
the nibandha. 


12 

10, IL 14-16. Mixture of Spiritual and Secular 
Punishments in the Hindu Criminal Code 

The connection between sin and crime is shown by the view 
that they are identical, every crime being an offence against God 
and therefore a sin, and every sin, in primitive society atleast, being 
an offence against the order established along with the state, and 
therefore punishable by the state. Sir Henry Maine pointed out in 
1861 {Ancient Law, ed. Pollock, p. 381) that primitive jurispru*^ 
dence knows both sins and torts. “ Of the Teutonic codes, it is 
almost unnecessary to make this assertion, because those codes in 
the form in which we have received them, were compiled or recast 
by Christian legislators. But it is also true that non-Christian 
bodies of archaic law entail penal consequences on certain classes 
of acts, and on certain classes of omissions, as being violations of 
divine prescriptions and commands.” The sinful nature of crimes was 
known to Europe, and is shown by the post-motuary punishments 
for some classes of crime, like violent robbery, and suicide, by 
refusal of Christian burial. The Church’s refusal of absolution for 
certain offences is noteworthy. 
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The relations between spiritual and worldly punishments is 
explained at some length by J. Jolly, Hindu Law and Custom^ 
pp. 250>270. It is worth studying. Visnusmrti, 33-42, gives an 
elaborate catalogue of sins (pataka) , which the king should punish 
{ih, pp. 250-252.) For an offence there is expiation in two ways, 
by undergoing punishment at the hands of the king, as punishment 
purifies (Manusmrti, VIII, 318) and by performing the prescribed 
penances, except in cases for which no penance can be prescribed, 
owing to their moral gravity. Expulsion from society (tyaga) 
corresponds to excommunication, i.e, out-casting. In all the 
smrtis an elaborate admixture of spiritual and worldly punishments 
is in evidence. ” {ih, p. 263) Penance as well as punishment was 
prescribed for almost all crimes, {ih, pp. 267-268.) It should be 
noted that the power of the king as the wielder of the ‘ rod of 
punishment ’ and of the community in arranging for readmission 
after penance, meant a capacity, by refusal of penance or punish* 
ment, to make the culpability continue in future lives, i,e, after 
death. A careful calculation of the effects of a punishment of 
this combined nature in the case of apparently preferentially treated 
persons, like Brahmaijas, might show that what appears, in a 
sceptical age as immunity or special consideration, is in reality a 
relatively heavy load for the class of apparently exempted offenders. 

13 

II. ll , 5-11. Brahmana Immunities 

** Kautilya believes in the immunities of Brahmans in several 
matters, frees them generally from corporal punishment, only 
providing that they be branded, or imprisoned in cases of serious 
crime, exempts their property from escheat and from forced contri- 
butions, and even provides for their receiving substantial largesses 
from the King, in cases where an innocent man has been punished. 
In these, he is like Manu, though he does not go to the lengths 
to which Manu would proceed in giving such privileges and 
immunities. But, Kautilya would apparently not except even 



76 


RiJADHARMA 


Brahmans from the law against suicide, while, in cases of their 
committing treason he would have them drowned, and he would also 
allow the Brahman to be killed on the battlefield or in self-defence 
[Ancient Indian Polity ^ pp. 33-34. In II, i of Arthas^astr a fines 

are prescribed to those, who, though able to do so, do not support 
[a-hihhratah s^aktimato) a number of named dependants like chil- 
dren, wife, parents, brothers under age, and sisters who are unmarried 
or have been widowed, but it is expressly stated that this injunction 
will not apply to claims for maintenance from these if they are 
out-castes or apostates (anyatra patitebhyah), but an exception 
to the saving clause is in favor of the mother [anyatra matuh). 
In the S^uhramti (IV, i, IL 194-22) occurs a long catalogue of 
persons whom the king is enjoined to punish, and among them 
are the atheist [ndsiikah) and the blasphemer {Deva-dusaka!})^ 
Mahamahopadhyaya R. Shama Sastri has misunderstood the rule, 
and states that the failure of the mother and the apostate to- 
maintain their dependants is not punishable ! 

14 

11, IL 13-21. Alleged Secular Nature of Arthas'astra 

See pp. 38-40, Ancient Indian Polity ^ where many instances 
are cited to show the sacerdotalism of the Arthas'dstra of Kautilya,. 
the most illustrious of its class. From the standpoint of Dharma- 
s^dstra. 

According to the Carai^avyuha of S'aunaka, Arthas^dstra is- 
an Upa-Veda of Atharva-veda. The Atharva Veda is recognised 
as one of the four Vedas, which form the fourteen sources^ 
[sthdndni) of Dharma in Yajfiavalkya, I, 3. As Apararka points 
out, if the number fourteen was not specified, and the Vedas were 
mentioned as Trayi, the Atharva- Veda would have lost its place 
as a source (p, 6 : Caturdasa grahanddrte Atharva-veda-samgraho^ 
na sydt.} The enumeration of another four, to make up eighteen 
“sources,’* by Visnupurdita is dismissed by Apararka with the 
observation that it catalogues the sources of vidyd not dharma . 
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In the four Arthas'astra is named last. The Arthas'astra is also- 
included in Itihasa-purana, thus bringing it into the canon of 
Dharma. The authors of Dharma-pradtpa have erred in suggest- 
ing that Afthas^astra is of no canonical authority, and that 
therefore the dictum ‘ Rdjd kdlasya karanam ' being an Arihas'ds- 
tra dictum (!) should not be accepted, (p.l5). The sentence occurs- 
in a famous passage in the Mdhabhdrata:, to which Dharmapradlpa 
will not deny validity, 

Manu denied the right to expound or study the Dharmas’dstra 
to non-Brahmanas (II, 16-17) : 

Niqekadi smas'dndnfo maniraih yasyodito vidhifi I 
Tasya s'dstre adhikdrosmin j%eyo ndnyasya karhicit II 
Vidu^d hrdhmanena idam adhyltavyam prayatnatdh i 
S'isyebhyasca pravaktavyam samyak ndnyena kenacit 

The Chandogya Upamsad (III, iv, 1-3,) equates Itlhdsa-Purana 
with the Atharva-veda, but they are open (according to S'ankara,. 
Veddnta-sutras, XXXIV, S.B,E., p, 229,) to all four castes. 

15 

12, L 7 ff . Toleration of Heresy and Heterodoxy 

Three inscriptions of As'oka in the Barabar hill show that in the- 
thirteenth and twentieth years of his reign he bestowed the rock- cut 
caves to the heretical Brahmana sect of the Ajivakas. (Smith,. 
Asoka^ p. 144, ed. 1901). The Vahiyaka inscription of his grandson 
Das'aratha states that immediately after his accession he bestowed 
“ on the venerable Ajivakas ’’ the cave “ to be a dwelling place for 
them as long as the sun and the moon endure.” {ib, p. 145). 

The Ajivakas are known only from their rivals the Jains and 
the Buddhists. Gos'ala Mankaliputta, the contemporary of 
Mahavira and at one time his follower, is said to have led the 
Ajivakas at the time. They seem to have held that the soul had 
color (Radhakrishnan, Indian Philosophy, I, 1940, p. 292n) and 
also the atomic hypothesis {ihid.^ II, 194n). 
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Manus-mrti (IV, 61) refers to pasafidi-gana (association of 
heretics). Yajfiavalkya, II, 192 provides for the maintenance of 
;the regulations of their guilds : 

Sreni-naigama-pdqaitdi'gafidnamapyayam vidhiJp I 
Bhedam caisdm nrpo rakset, purvavrttim ca p'Ulayan* H 

Narada and Katyayana repeat the rule (vide my Ancient Indian 
Economic Thonght, 1934, p. 184 where their words are cited), 
Medhatithi (on Manu, IV, 30), Vijfianesvara (II, 192) and Kulluka 
^on ManUi (IV, 30) define the pd^aiida as one who rejects the Veda, 
and so the Buddhists and Jains were also brought into the category. 
It is possible that the reference in Manu is to monasteries of 
Buddhists and Jains. The audience to petitioners precedes the 
inquiry by the king into their affairs. Kautilya (p. 39) advises the 
king to deal personally with the affairs of gods, heretics, 
learned Brahma^as, cattle, sacred places, minors, the aged, the 
afflicted, the helpless and women, in the order of enumeration, 

Tasmdd devatasframa-pasa'nda-s>rotriya -punyasiha^ 

ndndm hdUvrddha-vyadhita-vyasinyandthdnam strlndm 
ca kramena haryditi pas'yet. 

For the king’s studies see Ancient Indian Polity, p. 39, note 63. 

16 

13, ZZ. 4-9. Differentiation between Secular and 
Religious Law 

The Arthas'astra distinguishes the courts as Dharmasthtyaoxid 
Kantakas'odhana^ and the third and fourth books of the Kautihya 
•are devoted to them. In regard to the treatment of subjects, there 
is little difference between Kautilya and the smrtis, and it may be 
-therefore assumed that he followed only the Dharmas'dstra. The 
•differences between him and Yajnavalkya are for instance inconsider- 
able. The DharmastMya courts dealt not only with the civil 
matters included in the usual eighteen titles of law,” but also 
:sahasam (violent crime) and assault {danda-parusya). Theft 
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had a great extension given to it by construction, so as to- 
include abduction, on the principle that it is the theft of a human 
being, (Manu, VIII, 317) cheating in trade, {YajHavalkya^ 11,257)' 
substitution of an article in deposit (ib, 246-247), and combinations 
of traders to raise prices (held again to be deceitful, 249-250)^ 
The Kantahas’odhana courts dealt with such civil matters as the 
affairs of artisans, labourers and merchants, and offences against police- 
regulations such as those relating to prostitutes. Capital punishment 
cases came under them, as did all police and magisterial enquiries, 
and investigations. It is clear that roughly the difference was. 
that between the courts of a judge and a magistrate in British 
India today. The differentiation was not made on the ground of 
secularity or religion, (vide, Jayaswal, Manu and YdjHavalkya, 
pp. 116-7) and V. R. Ramachandra Dikshilar, Maury an Polity 
pp. 160-164, 

Not only therefore is there no clear distinction between religious, 
and secular law, which in the circumstances we can not expect, but 
the lines of demarcation between crime and civil wrong is not 
clear. In most crimes, the offender has not only to undergo punish- 
ment by fine etc. but he incurs the liability to pay to the injured 
party due compensation. The underlying idea is that they are not 
public offences but private injuries. Offences against the spirit of 
religion take the place of grave crimes against the state. This is 
the ground of the serious view taken of adultery and offences against 
women. The original punishment for adultery had been death, but 
Kautilya reduced it to imprisonment and fine {op. cit., p. 228). The 
rule in &ukran%ti making adultery and offences against women 
crimes in which the king prosecutes (IV, v, 83 ff.) is the result 
of viewing them as grave moral offences, likely to lead to varna- 
samkara. It would appear superficially that, (as suggested by 
Mr. C. S'ankararama S'astri, Fictions in the Hindu Law Texts, 
1926, p, 35,) contrary to Sir Henry Maine’s generalisation, criminal 
law in India was the creature of civil law. The correct view is 
to regard both as the creatures of Dharma. 
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13, IL 9-11. Divinity of Punishment or Danda 

This is indicated in Manusmrtt, VII, 14 and Yajfiavalkya, I, 353. 

Taysarthe sarva-bhutclnam goptaram dharmamatmajam I 
Brahmatejomayam Dafxdamasrjat purvam Is^varah II 
and Dkarmo hi Danda-rupetta Brahmmxd nirmitaJt pura I 

18 

13, ZZ. 13 — 14. Vedic Basis of Hindu Law 

The assumption that not only all law and usage but all know- 
ledge is enshrined in the Veda, leads to the conclusions that (l) 
thete should be internal consistency in law, (2) the differences 
which appear are resolvable by enquiry, and (3) for every 
rule of law a vedic basis can be discovered. As the Veda is 
eternal, omniscient and infallible, and the Vedas have no 
limit (anantd vat veddh)y it should be possible to say of 
them what was claimed for the Mahahharata (I, Ixii, 26) viz.^ 
* what is not here is nowhere else ’ iyan nehasti na kntracit)^ 
The Mimamsa school held ‘the Vedas entirely and exclusively 
•Cbncern themselves with Dharma,’ Dharma being defined by 
Jaimini in his second aphorism as ‘ that which is signified by a direc- 
tion and leads to a benefit ^ (Codandlakqafiartho dharmaf^. When 
one is unable to find Vedic authority for a rule, he would assume 
that the s^ruti had passed out of view {utsanna^ lost ) or is hidden 
ipracchanna), and the S'ruti text will come to view if diligently 
searched for, A hhdsyakdra's skill and learning are shown 
by his discovery of the texts which refer to the matters dealt with. 
Medhatithi and Vis'varupa display the capacity, and particularly the 
latter, of whose work a modern writer has remarked that it “ seems 
to have been written with the set purpose of establishing the Vedic 
origin of the Smrtis.** {Fictions in Hindu Law Texts ^ p. 79). 

“When it is said that the Vedas are the source of Dharma^ it 
is not meant that the Vedas lay down precepts or injunctions 
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{vtdhi) on points of Hindu Law, as later works like Manusmrti or 
Yafhavalhyasmrti do. All that is meant is that the Vedas contain 
incidental references to matters that are of interest to students ot 
Hindu Law, that they take certain facts as well-known and make 
use of them for various purposes. The information that is contained 
in the Vedas on matters of Hindu Law is in the nature of what are 
known as arthavddas in the Mimamsa system. As arthavadas 
form a syntactical unity with the positive injunctions {vidhis) laid 
down in the Vedas, they are authoritative. They indicate with 
sufficient clearness what the state of things then was. If one were 
to collect together the scattered Vedic texts on such topics of Hindu 
Law as marriage, adoption, joint family, partition, inheritance,. 
stndhana^ he would find that the information is of considerable 
importance and is not quite so meagre as one is apt to suppose. The 
conclusion will irresistibly force itself upon us that the founda- 
tions of the Hindu Law are deeply laid in the Vedic age itself, 
that the peculiar characteristics that distinguish the Hindu Law 
of modern times from other systems of law had their germ in the 
Vedic period and that later Hindu jurists were not wrong when 
they relied upon the Veda as the first source of Dharma'^ 
Mr. P. V, Kane, who has made the above observations, has 
collected a number of illustrations in justification of the conclusions 
in a valuable paper on the Vedic Basis of Hindu Law^ published 
in 1939. 
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13, ll. 14-15. Doctrine of Option (Vikalpa) 

The option or vikalpa can only be when there is a conflict 
between two vedic passages, and not when a smrfi rule runs 
against a s^niti, because the latter over-rides the former. But it is 
open to argue that with due diligence a s'ruU-pramdija may be 
discovered for the smrti rule in question. To assume otherwise 
will lead to the summary and easy rejection of many smrti rules 
on the ground of their not being traced to S'rutu This is the. 

11 
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orthodox Mimarasaka standpoint, which further is that action in 
such a case should be suspended pending the discovery {Ftciions 
ifi^Hindu Law Texts^ p. 116). 

20 

13, IL 16-27. CoNFUCTS of Law Not Real 

Strict interpretation according to MlmUmsa will hold all 
conflict to be apparent only and not real, because of the canonical 
authority claimed for both Arthas^dstra and Dharmasfdstra* But 
such a possibility is envisaged in the smrti texts on conflicts of laws, 

Yajnavalkya’s dictum (II, 21) : 

Arthas'astrdt-tu halavad dharmawdstram iti sthitih I 
The same principle is enunciated by Ndradasmrti (I, 99) : 

Yatra vipratipattis-sydt dharmas'dstrd'rthas^dstrayoh I 

Arthas'dstrokiamutsrjya dharmas^dstroktamdcaret H 

, The doctrine of infallibity of the common source of both 
s'dstras might justify the conclusion that s¥uit can not be opposed 
to equity and logic (nydya) and the position taken by Kautilya in the 
following passage : 

ffdstram vipratipadyetd dharma-nyayena kenacit I 

Nydyas-tatra pramdnam sydt, tatra patho hi nas'yati II 

See Ancient Indian Polity^ pp. 164-172. 

The facile assumption that Arthas'Ustra is an inferior autho- 
rity and should therefore be overlooked when it runs counter to Dhar- 
mas'dstra is repugnant to the orthodox tradition. Accordingly, in 
explaining the dictum of YajnavaUcya (II, 21) the Mitdkqard main- 
tains that the word ‘‘ arthas^dstra ” in the rule is not to well-known 
writers like Us'anas (S'ukra) but to the arthas'astra contained in 
Uhatmasfdstra works. If there is a conflict within the Dharma* 
sidstra between the two classes of rules, the Dharma rule should 
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prevail. He illustrates it by two cases, (l) Manu (VIII, 350*351) en- 
joins the summary killing of an atatayin (manifest assassin, and ki^ 
like) even if he be a learned Brahmana. To act on the direction 
will be to go against a rule of Manu (XI, 89) that there is no expla- 
nation for the deliberate killing of a BrShmana. The former is an 
artha text, which should give way to the latter, a Dharma rule. 
The reconciliation comes from taking the reference to the learned 
Brahmania atatayin as a rhetorical statement emphasising the force 
of the injuction on the treatment of assassins, patent and construc- 
tive, and applying the dictum to cases other than those of Brahmanas. 
(2) Yajnavalkya, I, 352 gives a rule of prudence, viz. that the 
making of a friend is better than the acquisition of land and wealth, 
but he has also the high moral rule (II, l) that free from anger 
and covetousness the judge should decide in accordance with 
Dharmas'astra. If a wealthy suitor is to be unjustly favored, the 
first rule may be observed, but it should not, being an artha precept 
opposed to a dharma rule. 

Vijfianes'vara in discussing the texts dealing with gains of 
science, etc, (II, 118-119), which, if acquired without detriment to 
ancestral property {pitr-dravyavirodhena)^ belong to the acquirer 
and cannot be claimed by co-parceners, states that the section 
of the code is full of texts based on worldly experience : 

Lohasiddhasya anuvUdakdnyeva prayeiia asmin praharan,e 
vacanani. 


21 

14, 1. 10. Schools of Arthas'astra 

There was no appreciable development of the subject after 
Kautilya. He cites seventeen authorities. See Ancient Indian 
Polity, p. 50. Among them are writers with names which became 
famous in smrti literature, like Katyayana, Narada, Paras'ara and 
Brhaspati. It is not improbable that the same writers could have 
written on both ^ 
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14, L 11. Application of Mimamsa to Dharmas'astra 

AND ARTHAS'ASTRA 

Bhattasvamin’s commentary on the KautiUya of which a 
fragment has been edited (Jayaswal and Banerji-Sastri, Patna, 
1926) shows familiarity with Mimamsa methods of interpretation. 
Sankararya’s commentary on Kamandahiya NUtsdra (ed. Gaijapati 
S'astri, 1912) shows similar training. But they are inferior to 
great commentators like Medhatithi, Vis^varupa and Vijfianes'vara, 
'and even to men like Nandapaijdita. 

23 

14, IL 1748. Arthas'astra Core of Smrtis 

There is a good deal of Arthas'astra in Mann, and even more 
of it in Yajfiavalkya, with whose code Jolly made a detailed 
comparison of the KautiUya (Z. D, M. G., 1913, pp. 43-96) 
collecting in an appendix parallels from the smrtis to over 200 
passages of the Arihas'dstra, Kautilya’s doctrines are not merely 
more like those of Yajfiavalkya than those of any other smrtis but 
the points of verbal identity are greater between the two. Jolly 
held that Kautilya was the borrower. I have shown grounds for 
thinking otherwise. See Ancient Indian Polity^ pp. 34-37. 

24 

14, IL 14-16. Bramanical Reaction from the First 
Century a.d. Favors Dharmas'astra 

In an epoch of Vedic revival and sacrifices, the Mlmdmsaka 
finds the attraction of the smfti and the Kalpasutras greater than 
that of the Arthas'astra. He specializes in Vedic exegesis {e.g. 
S'abarasvamin, Kumarila). He states emphatically that as “ the 
Veda is the only source of Dharma, so Dharma is the only topic dealt 
with by the Veda, (S'ankararama S'astri, op. cit., p. 52). Bha^a^ 
Samgrahay and Nihandha forms of composition rapidly progress 
with the means supplied by Mimamsa for subtle and exact analysis 
and interpretation. The comparative study of smrtis gains ground. 
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14, IL 20-22. Kamandaka’s NItisara 

Kamandaka attempts to write his book in Kavya style. In 
fact, his commentator, S'ankararya regarded it as a mahU-kavya 
and made his comments on the assumption. Not only does 
Kamandaka use the ordinary anuqthup metre, but he tries more 
ornate metres also. Though he begins with a panegyric on Vis^iu- 
gupta {ix* Kautilya), his book is not a summary of the KauUliya^ 
of which not over-much use is made. Kamandaka apparently 
intended his work to be an artha-samhitay just as the Manusmrti 
is a dharma-samhita. The NiHsdra is divided into sargccs or 
cantos like a classical poem. It begins with the praise of the king, 
and was apparently not familiar with other forms of Government : 

Rdjdsfya jagato hetur vrddher-vrddhahhisammataJt I 
NayandndajananaJ} s'as'dnka ive toyadheh II 

The second line, which states that the king delights the eye as 
the moon gladdens the ocean, appears to contain a half -veiled 
reference to Candragupta II, the son and successor of Samudragupta. 
Sas'dnka is Candra, and Toyadhi is Samudra. 

The N%ti$aya is generally supposed to be a work of the Gupta 
epoch. Forriiichi (cited in Sarkar’s Hindu Positivism, p. 385) 
would assign its composition to the third or fourth century A. D. 
He regards it as anterior to the Brhat-samhita of Varahamihira 
(sixth century). Formichi’s estimate will fit in with my suggestion 
that the NUisdra is a work of the time of Candragupta II . 

Kamandaka’s simile will recall to one’s mind Kalidasa’s verse 
{Raghuvamsa, III, 41). 

Nivatapadmastimitena • cahsusd nrpasya hdnfam 
pihatali sutdnanam I 

Mahodadheh pur a ivendu-dars^andt guruJp praharsah 
prahahhuva ndtmani II 

See below the note to p. 56, ll 29-30. 
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17, ll.y 8-9. Sutra Form of Composition 

Dr T. W. Rhys Davids pointed out in the introduction to his. 
translation of the Dialogues of the Buddha (I, pp, xx-xxii) that 
the chief characteristic of the sutra was that it was not intended tO' 
be read but to be memorised. See also, E. J. Rapson, Ancient 
India, 1914, pp. 76-77 and my Ancient Indian Polity, pp. 19-20.. 
The use of the sutra form was dictated by considerations of 
economy, oral transmission, and secrecy. 

27 

17, IL 21-25. Formal Public Recitations of Sutras 

The Buddhists having adopted the sutra form for their sacred 
canon were obliged, like the Brahmanas when they devised 
means for the accurate preservation and transmission of the Veda^. 
to resort to public recitations in their convocations of the sutias of 
the Tripitaha, The permutations of syllables in different forms- 
(pdtha) by which the Vedas were conserved, were not adopted by 
the Buddhists as their suttas would not lend themselves, by 
lack of accentuation, to such devices. A sutra work will be often- 
nothing more than a list of headings. The late Mahamahopadbyaya 
T. Gaijapati S'astri suggested that in the Kautihya the sutras 
were all in the adhiharana-samuddesfa in the first chapter, and 
that the rest of the book was Kautilya^s own commentary on 
them, as he had declared that in order to avoid in the case of his^ 
work the errors of commentators he had himself composed both the- 
sutra and the commentary. 


28 

18, Z/. 7-10. Lost Smrti-Bhasyas 

Vide, Kane, op, cit,, p. 724 (Yajnasvamin’s bhasya on Vdsistha-^ 
Dharmasutra mentioned by Govindasvami . in his commentary on 



NOTES 


87 


Bodhayana-Dharmasutra^ II, 2, 51) ; p. 248 and p. 680 on Asaha- 
ya.'s hhd§yas on Gautama and Manu; the loss of the other com- 
mentaries is inferential. 

29 

18, IL 10-15. Distance of Time between Smrtis and 
Commentaries 

Karka, the commentator on the sutms of Paraskara is a writer 
of about A.D. 1000, while his text belongs to the sutra age. 
Maskarin, the commentator of Gautamadharmasutra (one of the 
oldest) belongs probably to the same period as Karka. Haradatta, 
who wrote commentaries on the sutras of Apastamba and the 
Grhyasutra of As'valayana and the Dharmasutra of Gautama, must 
have been separated by over twelve centuries atleast from his 
originals. 

30 

19, IL 5-10. Kautilya’s own Bhasya on the Arthas'Xstra 

See Note 27 supra. The search for a lost hhdsya of Kautilya 
is unnecessary in view of Dr. Gaijapati Sastri’s convincing explana- 
tion. The declaration of Kautilya occurs at the end of his work ; 
(p. 429). 

Dr^tvd vipratipattim hahudha s^astrequ^ hhdsyakaranam 1 
Svayameva Viqnuguptas'-cakdra sutram ca bhasyam ca II 

Even if this verse is not Kautilya's, it will have to be accepted 
as representing an authentic tradition. 

31 

20, ll. 1-5. Madhava’s Treatment of Vyavahara and 

R5JADHARMA 

This portion of his commentary stands out of the main hhdsya 
like an appendix, which it is. It is virtually a separate nihandha 
A similar South Indian nihandha on Vyavahara, not tacked on to 
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sfnrti like Madhava’s, is Varadaraja's Vyavaharanirftayat which 
I am about to publish. 

32 

20, IL 6-7. Recent Bhasyas and Nibhandhas 

Maharaja S'arabhoji of Tanjore (a.D. 1798-1833), who had left 
himself no kingdom to govern, compiled a digest on civil law named 
Smrtisara-samuccaya. The second Maharaja of Kasmir and 
Jammu, Ranbir Singh (a.d. 1857-1885) commissioned a nihandha 
of which the Prayasccitta-kanda was completed and published. It 
contains over 40,000 granthas. Acarendu of Narayaija (printed 
by the Anandas'rama) was written in A.D. 1838 (Kane, op, cit,y 
p. 514). 

The famous BalamhhatUya on the Mitaksard was composed 
by Balakrsna alias Balambhatta Payagunde at Benares towards 
the end of the eighteenth century. The date of the writer is given 
by the late Babu Govinda Das as 1740-1830. He was known to 
Colebrooke. Kes'avadasa composed between 1770 and 1830 the 
digest Ahalyd-kdmadhenu, so named so after Ahalya Bai 
Holkar. Warren Hastings, Sir William Jones and H. T. Colebrooke 
Vere responsible for getting written the VivdddritavasetUf (1773), 
Vivddasdrdriiava (1789) and Vivdda-hhangdrnava (before 1796) 
by a board of pandits, Sarvorus'arman Trivedi and Jagannatha 
Tarkapaiicanana respectively. 


33 

20, IL 26-29. Non-inclusion of YXjSfAVALKYASMRTi in 
“ THE Sacred Books of the East Series 

A translation of Ydj^avalkyasmrti was advertised in the series 
in 1876 (p. xlvi of Vol I.) and it is not clear why it was dropped. 
Max Muller’s Life and Autobiography throw no light on the cause 
of the omission. Perhaps it was dropped owing to the publi- 
cation of V. N. Mandlik’s translation in 1880. 
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34 

20, ll. 28-32. Attitude of Indian Courts to 

Dharmas'astra 

A criticism of my observation that revived interest in the 
sources of Hindu law is due to Indian judges and lawyers possessed 
of a knowledge of Sanskrit is that Indian judges have been often 
more anxious to ignore the sources and change the law than 
European judges. There is an element of truth in the criticism* 
Hindu law is parting more and more from the traditional law 
through judicial interpretation chiefly; and such interpretations 
are due as often to the importation of exotic notions into Hindu 
jurisprudence as to the wish to bring law into conformity with the 
“ modern conscience.” Sir Henry Maine was never tired of attacking 
European judges in India as being more scrupulous about the religion 
and the religious usages of Hindus than the Hindus were. The 
following is a sample of his attack. It has been said by an 
eminent Indian lawyer that, when the judges of the Sudder Courts 
were first set to administer native law, they appear to have felt as if 
they had got into fairyland, so strange and grotesque were the legal 
principles on which they were called upon to act. But after a 
while they were accustomed to the new region, and began to behave 
themselves as if all were real and substantial. As a matter of fact 
they acted as if they believed in it more than did the native 
inhabitants.” {Village Communities^ p. 45) J. H. Nelson, like 
Maine, attacked the substitution by the courts of smrti law for 
customary law, which alone should be upheld for castes other 
Brahmana (see Nelson’s View of the Hindoo Law and his 
Scientific Study of the Hindu LaWy 1881). 

35 

21, IL 1-3. COLEBROOKE’S STUDY OF MIMAMSA 

See Max Mueller, Chips from a German Workshops IV, 
pp. 377-433, containing his review (1872) of the Life of Colebrooke. 
Colebrooke is said to have preferred to remain undisturbed as 
12 
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Judge at Mirzapur, owing to its nearness to Benares from 
which he was able to obtain both pandits to guide his studies and 
manuscripts for study. His study of Mtmamsa probably began 
even earlier as he had recognised the necessity for a mastery of 
it for understanding the texts of Hindu law. The disquisi- 
tions of Mlniamsa he pointed out years later in his paper 
on the subject {Miscellaneous Essays, Madras reprint, 
Vol. I, pp. 295-324), ‘‘bear a certain resemblance to juridical 
questions ; and, in fact, the Hindu law being blended with the 
religion of the people, the same modes of reasoning are applicable, 
and are applied to the one as to the other. The logic of Mimamsa 
is the logic of law ; the rule of interpretation of civil and religious 
ordinances. Each case is examined and determined upon general 
principles ; and from the cases decided the principles may be 
collected. A well-ordered arrangement of them would constitute 
the philosophy of law ; and this is, in truth, what has been attempted 
in the Mimamsa'' {op. cit,, p. 317). 

36 

2.1, IL 16-17. Allegation of Priestly Influence on 
Hindu Law 

Sir Henry Maine regarded the Hindu law of stndhana as having 
been tampered with by Brahmana jurists (vide. Early History of 
Institutions, pp. 321-36). He concludes : “ These inquiries, pushed 
much further, have shown that the Hindu laws, religious and 
civil, have for centuries been undergoing transmutation, develop- 
ment, and, in some points, depravation at the hands of successive 
Brahmanical expositors, and that no rules have been so uniformly 
changed — as we should say for the worse — as those which affect 
the legal position of women.*’ 

37 

21, Ih 22-24. S'abara’s Modernity in Criticism 

In commenting on Baudhayana’s famous prescription of celi- 
bacy for forty years {hrahmacarya) (II, l), S'abara suggests that 
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the rule was possibly introduced into Baudhayana^s suit a by an 
impotent person who wished to conceal his defect. He remarks 
that the smrti text ‘the food of the sacrificer who has bought 
soma deserves to be eaten (jkritarajako bhojyannal% ’ as due to one 
in starvation. A smrti rule declaring that the adhvaryu in entitled 
to the cloth used in the Vaisarjana homa is characterised by 
S'abara as due to priestly avarice. Again he rejected some smrtis 
and accepted others, anticipating the modern method. 

(See Fictions in Hindu Law Texts ^ pp. 100401) 

38 

21, IL 23-24. Kautilya and His Guru 

Kautilya cites the views of his teacher, to whom he shows 
reverence in Hindu style by referring to him not by name but by 
the word Acarya in the honorific plural, as many as thirty-nine 
times, and each citation is for the purpose of dissenting from the 
teacher’s views. The references are collected on pp, 177-179 of 
Dr. Shama Sastri’s Index Verborum to the Arthas'dstra, 

39 

23, Para 1. CRITICISED Views on the Nature of 
Dharmas'astra 

(l) J. J. Meyer {Altindischen Rechts-schriften, Leipzig, 1927, 
pp. 86-88) holds that smrti literature, does not offer anything 
like a development of secular law, but represents the slow incor- 
poration of secular Jaw, which had its birth and development in a 
different milieu into Brahmanical works. He is apparently thinking 
of the older sutras with an insignificant legal content, for which the 
explanation is that the law proper was preserved only in recollection 
and was unwritten. The procedure in judicial trials emphasises the 
functions of the sabhyas, or assessors, whose selection according 
to different vedic s'dkhas, implies the utilisation of divergent types 
of remembered rules. The sabhyas really decided the suit, the 
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presiding judge merely conducting the trial and the king delivering 
and carrying out the judgment. 

Meyer also holds that smrtis merely represent a literature of 
magic, and objects to their being described as law-books. But 
he overlooks the fact that what society enforces is law, and 
that there is no evidence that “ secular ” law developed first 
through Arthas^astra and then crept into smrti. 

For Benoy Kumar Sarkar’s views that Arthasastra is 
public while Dharmas'astra is “ private ’’ law (which overlooks 
the close connection in India between state and family, and the 
duty of the state to correct and punish irregularities in family life) 
and that Arthas'astra is real-jpolitik^ while Dkarnias'asira represents 
only pious wishes (an old view of Maine), see his Hindu Positivism, 
and particularly, pp. 203 and 251. For his conception of Dharma- 
s'dstrq as a ‘ hotch-patch of materials emanating from different 
sources and reflecting life and history see ib. p. 197. Even in 
modern polity and law there is an element of idealism. It was 
much more so in ancient institutions. Breloer's view that Artha- 
s'dstra is ‘‘planned economy,” apparently suggests a human 
planner. In a wider sense Dharma is planned economy but the 
author is held to be the Supreme Being. 

40 

24, IL 9-16. jAYAswAL’s Views of the Difference 

BETWEEN ARTHAS'XSTRA, DHARMAS'ASTRA AND RaJANITI 
They are expressed in his Manu and Ydj%avalkya. To 
him artha-s>astra and dandanlti are identical and constitute 
“secular” law (pp. 5, 7, 9, 16, 25, 26, 41, 42, 50, 84, 93,263, 
and 273). He thinks that artha law was known as vyavahdra in 
the time of Gautama (p. 16) and that it is not the same as dharma 
law (p. 17). The distinction rests on a hypothesis of a differentia- 
tion of secular and religious sides in Hindu life for which there 
is no warrant in the Kautillya. His statements rest on no secure 
authority, e.g,, ' Dharma is penance law” (p. 13); vyavahdra 
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is municipal law and secular law” (p. 13); and rajantti is 
constitutional law ” (p. 255). 

B. K. Sarkar has a glimpse of the truth when he states ; “ In 
a sense, every student of Dharmas^asta was a student of Raja- 
.dharma, and on the other hand every student of Rajadharma, 
Nltis'astra Dandanlti or Arthas^dstra was a student of Dharma- 
s'asira from the earliest history. ” {op. cit. p. 514). 

41 

24, ll 16-20. The Way of the Mahajana the Path 
OF Dharma 

The famous sdoka on the subject occurs in the Yaksa-prasma 
iMahdhhdmtaf Vanaparva, ch. 314, si. 119, Kumbakonam edn.). 

It runs thus : 

Tarko apratisthah s^rutayo vihhinna 
Naiko munir yasya mat am pramdnam ! 

Dharmasya tatvam nihitam guhayam 
Mahdjdno yena gafah sa panthah II 

Mahajana does not mean, as it has sometimes been interpreted 
in recent times, the leader of a popular assembly. It stands for 
sdsta or sddhu^ whose acdra (usage) is one of the recognised 
sources of Dharma. (Manu, II, 6 ; Yajfiavalkya, I, 7.) 
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24-25. Connotation of Dharma 

The discussion of what constitutes Dharma in Vlramitrodaya 
Paribhasaprakas'a (pp. 26-32) is illustrative. The Kalpataru also 
begins with such a disscussion. 

Apastamba (I, 20, 6) says : 

Ba dharmddharmau car at a ‘ Avam sva ’ iti ; na deva-gan 
dharvd na pitarah dcaksate ‘ Ay am dharmo, ay am 
adharma ’ iti. 
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Dharma and adharma do not wander about saying ‘ Here we 
are ’ ; nor do the gods nor the Manes nor the Gandharvas declare 
‘ this is Dharma^ this is A-dharma" 

The Naiydyika definition of Dharma is that it is a quality 
of the Soul {Atmagunau dharmadharmau) , It is invisible, and 
has to be inferred. Dharma is what is done by enjoined action,, 
and is a quality of men. {Vihitakriyaya sddhyo dharmati 
pumso guno matah)» The view of the M^mdmsa is contained 
in Jaimini’s definition “ that which is signified by a command and 
leads to a benefit is termed Dharma.'' [Codanalaksanartho' 
dharmah). According to Kumarila, both the act enjoined by and 
the material connected with it come within the scope of Dharma. 
The Naiyayikas hold that Dharma carries with it the idea that 
an invisible {adrsia) effect known as apurva attaches to the soul 
from the performance of a religious act, and that it lasts until the 
benefit contemplated by the act is attained. 

The ways in which the different schools elaborated the 
idea may be gathered from their summary in Mahamaho- 
padhyaya Bhxmacarya Jhalkikar’s Nydyakos'a, 3rd edn., 1928,. 
pp. 386-388. 

See Dr. Ganaganath Jha*s introduction to his translation of 
the Slokavdrtika of Kumarila (Bibliotheca Indica, 1900-1908} 
pp. v-xviii. 

43 

26, first para. CLASSIFICATIONS OF Dharma 

The classification in the text follows the Mifaksard, on YajSa- 
valkya, I, 1. See my Ancient Indian Polity, p. 89. 

44 

26, ll. 14-16. Dharma Comprehends all Knowledge 

There are two fundamental hypotheses, viz., that the Veda, 
is the source of all knowledge and that its draws it authority from 
itself {svatah pramdnam). They relieve the Mfmdmsaka of the* 
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onus of proving the doctrine and lay upon the opponent [purva- 
paksa) the burden of disproving it, if he could. The self-evident 
nature of the Veda implies that it is valid by itself. But as 
knowledge springs from the Veda alone, all knowledge is valid. 
As Dharma is the only subject of s^ruti, z.e., the Veda, Dharma 
embraces all knowledge. Vijnanes'vara in commenting on Yaj%a- 
valkya^ II, 21, says. 

Dharmas'astrdntargatameva rdjan%ti4aksafjam artha- 
$>dstrain iha vivaksitam, 

45 

26, Ih 19-25. The Vidyasthanas or Dharmasthanas 

Yajfiavalkya (I, 3) reckons them as fourteen, viz,, the four 
Vedas, the six Veddngas, and Purafta, Nyaya, Mlmdmsa and Dhar- 
masfdstra. The Visnupurafta (as cited by Apararka) adds four to 
the dharma-vidydh, viz,, Ayurveda, Dhanurveda, Gdndharvaveda, 
and Arthas'dstra. Apararka holds that these fourteen or eighteen 
constitute the sources of vtdya (knowledge) and not of dharma. 
The distinction which he makes between the two is illogical, for, 
knowledge and dharma are equated. The Vlramitrodaya has 
sections named CikUsa-prakdS'a, Jyothaprakds'a and Lahsaria- 
prakds>a (the last has been printed) and the Todardnanda has a 
Jyautisa-saukhya, 

46 

27 . The Krtya-Kalpataru 

I have summarised the relevant information about this great 
digest, in two papers on LaTzsmidhara and the Krtya-Kalpataru 
and Vijnanes'vara and Laksmidhara, published in the Golden 
Jubilee volume of the Madras Law Journal, (1941), pp. 148-168 and 
199-222. 

I have discovered what purport to be two of the lost books of 
the Kalpataru, They deal with vrata and puja, A fragment 
which xtldktes prdyasccitta has also been found. 
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28, ll . 28-31. Omission of Rajadharma and Vyavahara 
IN Digests 

The Smrticandrihai which Mr. Kane regards as the most 
complete of the earlier South Indian digests, {op, cit,, p. 343) deals 
only with Samskara, Khnika, Vyavahara^ S'rdddha, Ksauca^ and 
Prayasccitta, The Smrti-muktdphala of Vaidyanatha Diksita 
has sections on Varfiasframa, Ahnika, Asauca, Sraddha, Suddhi 
Kdla^ and Prayasccitta* Mr. Kane (p. 671) mentions a Vya^ 
vahdra section of it, and Mr. J. R. Gharpure of Poona has 
personally mentioned to me that he has seen a copy of it, but it 
seems unknown in South India. The date c. 1600 is suggested by 
Mr. Kane for Vaidyanatha Diksita. 
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29, II 2-5. Sections Omitted in the Ratnakara 
BY Candes'vara 

They are those dealing with prati^thd, prayasccitta^ s'Unti 
and moksa, for all of which he had originals in the Kalpataru^ on 
which he has built his own nibandha* 

49 

29- 30. The Hypotheses of MImamsa 

See S'ankararama S'astri’s Fictions in Hindu Law Texts^ 
passim, and Medhatithi’s long comment on Manu Smrti^ II, 6. 

50 

30- 31. Consideration of Apparent Conflicts of 

Authorities 

In resolving such apparent conflicts (the reality of such 
conflicts will not be accepted) a number of principles are utilised. 
A Vedic basis is presumed only in those cases where an invisible 
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•effect or an effect not accountable to any visible, tangible cause is 
deemed to be produced. Some smrtis are dr^tartha, that is, are 
intended to produce a visible result ; and, some are adrstarfha^ 
that is, are intended to produce an invisible result. The ultimate 
objects aimed at by the former class of smrtis are Artha and 
Kama, that is, wealth and pleasure ; of the latter, are Dharma and 
Mohsa, that is, virtue and salvation. Even in the case of adrstdrtha 
smrtis, where a particular text is obviously due to interested causes 
or motives like avarice, ignorance etc., it is not necessary to resume 
a Vedic orgin for it.” {Fictions in Hindu Law Texts, p. 105). 
Or, the conflict may be due to incorrect exegesis or failure to 
reject a manifest interpolation into the smrti from which the 
controverted passage is taken. 

The distinction between drstdrtha and adrstdrtha is also 
sometimes treated as a distinction between nydyamula and vacana- 
mula, and lokasiddha and vedasiddha smrtis^ 

Again, in considering contradictions arising from conflicting 
usage, a principle to be borne in mind is that the acdra of a good 
man {sddhuh) is not binding if he disbelives in the Veda. This 
rules out Buddhist and Jaina customs unless they have indepen- 
dent Vedic or smrti authority. Precedents of conduct even in 
s^riiti are valid only if such conduct was clearly due to a conscious 
sense of rectitude, i.e., of doing a meritorious act, in the performer 
{op> cit., p. 138). 

The Bhavisya-purdna, cited by the Viramitrodaya (Paribh., 
p. 19) classifies smrtis as under : 

Drstdrthd tu smrtih hacit adrstdrtha iathdparU I 
Dristddristdrtharupdnyd nydyamula tathdpard H 
Anuvddasmrtistvanyd s'istair-dristd tu pancami I 
Sarvd eta Vedamuld dristdrthd parihrtya tu H 

• The Dristdrthasmrti is said to deal with the following topics, 
according to the same Purdna ; 

Sadgunasya prayojyasya prayogali kdryagauravdt I 
Sdmddindm updydnam yogo-vydsasamdsatah 11 
13 
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Adhyaksanam ca niksepah kantakdndm nirupanam I 
Drstdrfhe yam smrtih proktd rsihhili Garudatmaja II 
The Arihas'dstra under this classification is a drstartha smrtih 
and has no Vedic source {a-vedamtila). The sfurtis with a Vedic 
basis are classifiable as (l) other-worldly, (2) worldly as well as 
other-wordly, (3) ratiocinative and (4) digests. 
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31, ll. 14-20. Alleged Rule of KSlika-purana on the 
Adoption of a Boy who Has Had Samskaras 
The adoption of a boy, who has undergone his upanayana in 
his father's house, is prohibited by Kamalakara, on the authority 
of a passage of the Kalikapurdna^ which is thus translated by 
V. N. Mandlik, (Trn. of Vyavahdramayukha^ p. 58) : 

“ A son whose ceremonies upto tonsure have been performed 
with the gotra or family name of his father, does not attain the 
sonship of another man." 

Nilakantha {Vyavaharamayuhha^ ed. Kane, p. 114) rejects the 
passage on the ground that in two or three copies of the Kalikd- 
purana it is not to be seen : 

Idam tu vaco na taihd visramhhafilyamy dvi^tri-Kdlikd^ 
purdna-pustahequ adars'andt, 
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31,. Ih 30-31. Judges and Assessors to be Trained 
Lawyers 

A trained Judge replaces the King in trials {Mann, VIII, 9, ll) 
and he judges along with three assessors {sabhyah). The same 
procedure is laid down by Ydjfiavalkya (II, 3) : 

Apas^yatd hdryavas'at vyavahdrdn nrpena tu I 
Sahhyaih saha niyohtavyo hrdhmanah sarvadharmavit il 
Ndrada indicates the manner in which the judge should pro- 
ceed to discharge their duty : 

Dharmas^dstram puraskrtya prddvivakamate sthitah I 
Samdhitamatih pas'yet vyavahdrdn anukramdt II 
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The duties of the assessors are laid down by Manu {VIII, 10-19). 

The sahhyas had to be of an odd number (three according' to 
Kautilya and Manu and any number upto seven, so long as it was 
odd) for the sake of getting a decision in case of difference of opinion, 
as pointed out by Mitramis'ra : 

Samkhya-vaisamyam iu^ bhuyo alpavi-rodhe bhuyasam syat 
iti {Vlramitrodaya^ p. 35). 

The judge must abide by the finding of the assessors, according 
to Brhaspati (Trn. Jolly, I, 24). 
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32. Parisads 

In determining doubtful points of law, the rule to follow was 
the opinion of those conversant with law and usage {Dharmajna- 
samayah pramanam) ; Manu, XII, 108, laid down that in cases in 
which the law was not known {andj%atem^ accepting the text of 
the Kalpataru instead of * andmndtem ' in the printed editions, 
the law should unhesitatingly be taken to be what the cultured and 
holy men {mstah) lay down : 

AnajUatesu tu dharmequ kathamsyat iti cet-hhavet I 
Yam s'istd brahman a bruyuh sa dharmas-sydt as^ahkitah II 

According to Jayaswal (Manu and YUjUavalkya, p. 78) iheSamiti 
or parisad was the body which settled disputed law in Vedic 
times. The name was kept by later ad hoc committees with reduced 
liumbers, and they became also bodies of experts. Manu lays down 
that if a parisad cannot be constituted the opinion of even one 
^ excellent brahmana ' will suffice. 

Who are the men qualified to sit on a parisad ? The answer 
is that they should be sdstas (who are described as akamatmd), 
they should be sympathetic to all living beings (samUh sarvahhutesu)^ 
and learned in the Vedas (hahus'rutdh)^ they should accept the 
validity of both Veda and perception (s'ruti-pratyaksahetavah) and 
they should be skilled in logical inference (uha-apoha-kus^aldh)^ 
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practical-minded {des'a-kMa-vihhagaj%ah) full of resource {yukti- 
mantah) and of blameless character (saddcardJt). 

In constituting aparisad certain considerations were to be borne 
in mind: representation of all s'dkhas of the Vedas, and in cases of 
trial requiring special knowledge of arms etc. the inclusion of experts 
in such branches of knowledge. The strength of aparisad may be 
increased if it is instituted for the determination of special matters like 
penance (then its strength should not exceed seven), mimiinisa (when 
its strength should be under twenty-one) and for grave sins (when it 
can go up to a hundred members). The parisads for kmtriyas and 
vais'yas may be still larger in size. The Krtya-kalpatani (Brah- 
macari-kanda, f. 69) limits the scope of caste parisads to the deter- 
mination of anuloma^ iitkrstavarna-vadha, utkrstasMgamanddiy 
vrata^ and s’uddhi. This restriction of scope in parisads for non- 
Brahamanas is interesting as it must reflect the practice in the 
eleventh century. 

Sankha-Likhita, cited in Kalpataru^ {ih, foL 60) limit the 
scope of a Brahmana parisad to the determination of the correct- 
ness of Vedic texts, {S'ruti-grahatjam)^ smrti rules, custom and 
usage {dear a) and Dharma generally. It will be seen that a Brdh- 
marici-parisad's scope was much wider than that of parisads, for 
other varnas. The difference is probably due to the fact that the 
former were the bodies normally convened to determine rules for 
judicial guidance. 

After the seventh century A. D., the parisad apparently ceases 
to function, and the Pandita (who bears the title of Vinaya-Sthiti- 
Sthdpaka in the Gupta inscriptions) comes into prominence as a. 
Legal Remembrancer. Later on, heads of religious Mathas claim 
the right to constitute parisads or exercise themselves the functions 
of parisads. 

54 

33, line 2. Vastness of Dharmas'astra Literature 

An idea of its persent size may be gained by the following 
data. If all the smrtis cited in later nibandhas be taken into 
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account, the number will be found to be about a hundred.” (Kane,. 
op* cit., p. 134). Mr. Mandlik, who made elaborate calculations 
of the authorities quoted by certain nihandha writers found for 
instance, that Kamaiakara quotes in the Nirnayasindhu alone 13 
works on s'rauta^ 131 smrtis, 68 purdijas, and 272 bhaqyas^ 
nihandhas etc., making in all 484. See p. Ixvi of the Introduction 
to his Vyavahdra-mayukha, 1880. 
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A point to note is that the earlier nihandha writers like 
Laksmidhara quote a relatively smaller number of smrtis and 
purdnas than writers like Hemadri and Kamaiakara. Even if we 
allow for Laksmidhara's claim that he made it his rule not 
to cite ordinarily more than one or two authorities when a point 
had to be established, the very large number of later smrtis calls 
for enquiry. Mr. Kane’s list of works on Dharmas'dstra runs to 
170 printed pages of double- columns, and his list of authors runs 
to 83 pages. 

33. Dharmas'Astra Activity in the Middle of Civil 
Troubles 

A reading of Mr. Kane’s work or of Jolly’s Hindu Law and 
Custom will show how great was the activity during the period of 
internecine wars which preceded the Musalman conquest and 
during the Muhammadan period itself. 

56 

34, IL 7-10. Idea of Union of Interest between King 

AND Subject 

This is stated forcibly by Kautilya (I, 19) * 

Prajdstikhe suhham rdjnah prajdndm ca kite hiiam i 
Ndtmapriyam hitam rdjftah prajdndm tu priyam hitam II 

The whole of the Rdjadharmaparva of the Mahdbhdraia is* 
an elaboration of this dictum. 

See Ancient Indian Polity ^ pp. 85-87. 
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34, IL 12. King and Danda Divinely Created 

The creation of the King by the Supreme Being is found in 
the stories of the Social Contract in the Mahabharata (S'antiparava 
'Ch. 67-68). See also, 

Manusmrtif VII, 3, KautiUya, I, 13 and Suliranlti^ I 
125-140. 

See Ancient Indian Polity, pp. 39, 80, 81. 
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34, ll. 14-16. Horror of Anarchy 
See Ardjata. 

See ih,, pp. 49, and 82-83. 
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34, IL 19-24 Influence of Good Government on 
THE Seasons 

Vide ih. 108. Somadevasuri puts the point pithily : 

NyayaiaJj^ paripalake rajHi prajandm kUmadughd dis^ah I 

60 

34, IL 24-25 Raja Kalasya Karanam 

The dictum that the king is the cause of the complexion of his 
•age is a picturesque way of saying that on the king rests the 
responsibility for good and bad government, through which, accord- 
ing to ancient Indian belief, the complexion (or, as we would say the 
atmosphere) of the yuga in which he lives will be changed for better 
or worse. It occurs in a long passage expounding regal responsibility 
in the Santiparva of the Mahdhharata, where it may be studied in 
its context. (ch. 69, vv. 74-105). The responsibility consists 
in duly enforcing the law, f.e. Dandanitu A careless, idle, indifferent 
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or unjust king will not observe the rules of the science of 
government. Then he will incur the odium for not only going 
himself wrong but ruining the people. The passage may be render- 
ed thus : 

Dandantti compels men to observe the duties of the castes and 
orders. Duly observed, it makes people act virtuously. If the four 
varnas attend to their appointed duties, and wholesome barriers 
are maintained, then peace and contentment flow from the due 
enforcement of law, people are freed from fear, the dvijas attend 
to their prescribed social duties, and the people are truly happy. 
Whether (this result having been produced) it is the king who makes 
the age, or the age it is which makes the king {i,e, do what he does) 
admits of no doubt ; for, it is the king who makes the age. {Raja 
kalasya karaitam). The first yuga (thus) z.e. the Golden Age^ 
comes into being when a king governs in strict accord with Datida- 
mti. Righteousness is the feature of the Krtayiiga (the first Age) ; 
there is no wrong-doing in it. The men of all the four orders 
(caturvarija) find no satisfaction in unrighteousness. Every one 
gets what he desires and keeps it (in such an epoch). The Vedic 
rites are productive (then) of spiritual merit ijjunya). The seasons 
are joyous, and free from evil . . . Diseases disappear. Men 

live long. Wives are not widowed. Misers disappear. The 
earth yields in abundance even without being tilled . , . Noth- 

ing but virtue exists. These are the marks, Yudhisthira, of the 
Krtayuga. When a king relies only on discharging three parts of 
his duties (according to Dandantti), the epoch becomes like Tretd- 
yuga* . . The earth (then) yields crops only when tilled. If a 
king neglects fialf his duties of government, an age like the Dvd- 
parayuga sets in. The tilled earth now yields but half of what 
it could yield. When the king totally ignores the Dandanlii and' 
governs oppressively, then the Kaliyuga sets in. During this 
epoch vice is rampant, and virtue is disappears. Men fall away 
from their appointed duties. S'udras live by mendicancy and 
Brahmnas by service (reversing their appointed modes of life). 
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People fail to get what they aim to secure, and what they obtain 
they are unable to keep. The intermixture of castes by marriage 
{varnasamkara) becomes common. The performance of Vedic 
rites is ineffective. The seasons are fraught with evil. Disease 
thrives, and men die prematurely. The clouds do not rain, and 
the crops wither. The earth dries up when the king does not 
•observe the rules of the Dandaniti. The king is (thus) the maker 
‘Of the Krtayuga (in his own life-time), of the Tretayuga and of 
the Dvaparayuga ; he also causes the Kaliyuga, and . . incurs 
great sin. Sinking in the sins of his subjects he becomes infamous 
and plunges into Hell.” 

It will be seen that the aim of the passage is to impress on 
kings the duty and the wisdom of ruling according to the s'dstras. 
There is nothing in it to suggest that the king has special powers 
to act contrary to established law and usage. 

Sukranlti (IV, i, 11. 90 — 125) paraphrases, as is its practice, 
the chapter of the Mahahhdrata in which the dictum * RajU 
Kdlasya Kdranam ’ occurs. It puts the matter pithily : 

Yugapravartako raja dharmddharma-prasnksanat I 
Yugdnam na prajanam na dosah kintu nrpasya hi li 
Stipunyo yatra nrpatilt dharmistaly tatra hi prajah I 
Mahdpdpl yatra raja tatrddharmaparo janah II 

Mr. B. K. Sarkar, who translated the expression yugapravartako 
Rdjd as “ the King is the maker of the Age ” (possibly to bring 
it into line with the Mahahhdrata expression), added a pointed 
warning : “ This is the exact opposite of the dictum ‘ the King 
^can do no wrong'' To rule in strict accord with the s'dstras 
was in India a personal responsibility of the King* He could do 
wrong and great wrong, by negligence or inattention to the s'dstras 
in the act of governing. 

By a curious anomaly this telling sentence, torn from its 
setting, has been wrongly interpreted and cited in defence of change 
in social usage initiated the state. The drift of the injunction is 
conservative, and will not justify a reformist interpretation. 
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34, Ih 25-26 Ramarajya 

See the picture of the return of the Golden Age in the 
Ramayatta, VI, 131, si. 97-104: 

Raghavas^capi dharmatnia prapya rajyam anuttamam I 
Ije hahuvidhair yajHaih sa-suta-bhratr-handhavah II 
Na paryadevayan-vidhava na ca vydlakrtccm hhayam I 
iVa vyadhijam hhayam caslt Rame rdjyam pras'dsati II 
Nirdasyurahhavan loko nanartham kascit asprs'at I 
Na ca smavrddha hdldnam preta-kdrydni kurvate II 
Sarvam muditamevasU sarvo dharmaparo hhavat I 
Ramamevdnupas^yanto ndhhyahimsan-parasparam H 
Asan varsa-sahasrdni tathd putrasahasriftali I 
Nirdmaya vis'okdsca Rame rdjyam prds'dsati II 
Nityamuld nityaphalah taravah tatra pu^pitah I 
Kdmavarst ca parjanyah sukhas-sphars^asca mdrutah II 
Svakarmasii pravarfante tiLstdh svaireva karmabhih I 
Asan prajd dharmapara Rame s^dsati nanrtalt II 
Sarve lahsafia-sampannah sarve dharma-pardyandh I 
Das'avarqa-sahasrdfii Rdmo rajyam akdrayat II 

The way in which a righteous king changes his age into the 
Golden Age is described in Mahdbhdrata, S'antiparva, Ch. 69, 
vv., 74-105. 
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34, IL 27-30, Karta-vIryarjuna 

Kalidasa {Raghuvamsfa^ VI, 39) describes Kartavlryarjuna's 
miraculous power of projecting himself before an offender, when 
an ojBfence was about to be committed and then restraining him 
from committing the offence, instead of waiting to punish him 
after the offence : 

Ahdryacintd-samahdlam eva prdtur-bhavan 
cdpadharah purastdt I 
14 
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Antas-sfccrirem api yah prajanam pratyadides'a 
avinayam vinetd H 

Kartaviryarjuna was the king of the Haihayas, with his capital 
at Mahismati. By propitiating Dattatreya he obtained from, 
him these boons : a thousand arms ; the extirpation of all evil 
desires from his kingdom ; the subjugation of the world by just 
government ; victory over enemies ; and death only from the hands 
of a person renowned through the universe. He took Ravana 
a prisoner. He was killed by Paras'urama. The Visniipurdna 
says of him (IV, 11) : 

Ba nunam Kartaviryasya gatim ydsyanti parthivalp I 
Y ajTiair-danair4apohhir-vd pras>rayena sfrutma va I! 
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32, Ih 30-32. Rama as the Restorer of the Golden 
Age in Treta-Yuga 

The description Treia-yuga-pravartiia’Kartayuga-vrttdnta 
is applied to Rama by the Vaist]iava saint Vedanta Des'ika in his 
Raghuv%ra-gadya-stotra, 
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35, h 2. Expulsion or Execution of an Evil Ruler 

A coronation oath {pratij%d) had to be taken by the King on 
his ahhiseha. If he failed to keep the pledge, he was stigmatized 
as an asaiya-pratijtia and was held to have automatically forfeited 
the throne. The boast of the satrap Rudradaman (a.D. 128-150),. 
who was a S'aka, that he was $atya-pratij%a meant not that he 
was faithful to his international or treaty engagements, but that he- 
truthfully adhered to the terms of his coronation oath. The killing 
of the last Maurya, Brhadratha, by Pusyamitra, was on the ground 
of pratipha-durhala (Baca’s Harsacaritd) (Trn., p. 193). The 
traditions mention the destruction of king Vena for mis-government.. 
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The Mahahharata (Anus'. Parva., Ixi^ 32-33) specifies the hind of 
rulers who could be killed : 

A-raksitaram hariaram viloptaram anayakam I 
Tam vai raja-kalim hanyuli prajas-sannahya nirghrfjam H 
* Aham va rah^ita ’ itytiMva yo na rakqati hhumipaJ^ I 
Sa samhatya nihantavyah s'veva sonmadMura'h II 
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35, U . 2-3. Taxes Are the King’s Wages 

This is indicated in the Mahahharata (XII, ch. 71, sd. 10) : 
Balisaqtena smlkena dandena athaparddhindm I 
Sastrdnltena lipsethU vetanena dhandgamam II 
The King is made the servant of the people by being given his 
share, says S'ukra (I, 375) : 

Svahhagahhrtya ddsayive prajandm ca nrpah krtah I 
The same idea is attributed to the Buddhist teacher Aryadeva, 
who retorted to a king, when he claimed that he was the fountain of 
all transactions : “ What conceit is yours, King, when you are a 
mere servant of the gana^ receiving one-sixth share as your wage ?” 
(Cited from Catus>s>atlkdkd in Dr. U. N. GhosaFs Hindu Political 
Theories, p. 209). 

See my Ancient Indian Economic Thought, p, 114 and p. 189. 
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35, h 4. King’s Freedom ends with Coronation 

The King had to take with deep faith the coronation oath, 
which is described thus by the Mahahharata (S'antiparva, Iviii, 
115-116, Kumbakonam ed.) : 

Pratijfiamca ahhirohasva, manasd, karmand, gird I 
‘‘ Pdlayisydmi aham hhaumam, Brahma, ityevacdsakrt II 
Yascdtra Dharmo nityuhto, dandantti-vyapds'rayah 1 
Tam as'anhah karisydmi, sva-vas'o na kaddcand** II 

(c/. Jayaswal, Hindu Polity, II, p. 45). 
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35, U. 15-16. VisNu Resides in Subject as in King 
Caijdes'vara {Rajamtiratnakara p. 74,) cites this text : 

“ Adyarahhya na me rajyam^ rajdyam raksafu prajd}t ” f 
Iti sctrvam praja-visnum saksinam S'ravayen-ntuhith II 
The last line is added to the verse from the Mahcibhdratat as 
it perhaps occurred in Candes'vara’s copy of the epic. 

The dictum Ndvisnuh prthvl-patih,'' i.e, there is no king 
who is not “ Visnu ” is well-known. 
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35, IL 16-18. The King’s Duty to Know Dharma 

This is laid down in the following precept for which para- 
phrases occur in the smrtis : 

Dharmadharmau vijanan hi s'asate ahhiratas'-satdm I 
Prajam rakset nrpas-sadhuli hanyacca paripanthinali II 
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35, Z. 20. Unhappiness is Due to Error in Government 
The classical example is that given in the Uitaraharida of the 
Rdmdyana, ch. 73 and 76. A Brahmapa brc^ught his dead son, who- 
was hardly more than a boy, to the palace of Rama and complained 
that the death was due to the fault of the king. Rama admitted 
responsibility, convened a parisad of sages to consider the cause of 
the misfortune, and was informed by Narada that it was owing to a 
s'udra performing austerities. Having preserved the corpse of the 
boy in oil, Rama proceeded to search for the s>udfa whom he found 
in the south. The ascetic reveals himself as a s>udra named 
S'ambhuka, who performed the austerities to attain the status of 
a god. Rama decapiated him, and prayed for the restoration 
of the life of the dead child, who promptly revived. Kalidasa 
{Raghuvamsa^ XV, 42-57) retails the incident and adds that the 
S^ambhuka (so spelt here) obtained Heaven, since he had undergone 
punishment at the hands of the King for his transgression : 

Krtadandali svyam rajna lehhe s'udrah satam gatim I 
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Bhavabhuti, who introduces the incident in the second act o£ 
Uttararamacarita^ makes Rama raise S'^ambhuka to the Vairaja 
heaven for his iapas, even though it was against Dharma for him 
to have performed it. 

The relevant verses in the RamUyana are : 


Rajadosair vipadyante praja hyavidhij^dliial’i 1 
Amd-vrtie, hi nrpatau akale mriyate janah H 
Y advcl piiresvayuktani jana janapadem ca I 
Kufx^ate naca raksasti tadd Kdlakrtam bhayam H 
Suvyakimn rdjadoso hi hhavisyafi na sams>ayah I 
Pure jUnapade cdpi fat ha bdlavadho hyayam II 

(ch. 73, 1649)' 

Yo hyadharmamakdryam vd visaye pdrthivasya tu I 
Karoti cdsfrlmulam tat pure vd durmatir-narah H 
Ksiprain ca narakam ydti sa ca rdjd na sams^ayah I 

(ch. 74, 28-29> 
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36, 1. L Adjustment of Dharma to Capacity 

This is the fundamental reason for having different dharmas 
or rules for the same acts when done by women and non-dvijas^, 
or by the young and the very old, by the diseased, or by persons 
in special situations {e.g. soldiers in camp, kings on the battle-field 
persons attending festivals, funerals, marriages, times of des'a'^ 
viplava or revolution) or by persons in this yuga as compared with 
those in former yugas, 
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36, ll. 1042. Adjustment of Law to Changing Society 

The locus classicus on the subject is the following passage in* 
Sir Henry Maine’s Ancient Law (ed. Pollock, p. 29) : 

A general proposition of some value may be advanced with, 
respect to the agencies by which Law is brought into harmony 
with society. These instrumentalities seem to me to be three in. 
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number, Legal Fictions, Equity and Legislation. Their historical 
order is that in which I have placed them. Sometimes, two of them 
will be seen operating together, and there are legal systems which 
have escaped the influence of one or other of them. But I know 
of no instance in which the order of their appearance has been 
• changed or inverted.” 
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.36, Ih 12-18. Absence of the Influence of Legal Fictions 
IN Hindu Dharma 

My statement is in flat opposition to the basic idea of Mr. C. 
S'ankarararaa S^astri’s scholarly work, Fictions in the Development 
of Hindu Law Texts, 1926. He has brought to his task knowledge 
«of modern law, and familiarity with the technique and literature of 
Mlmdmsa, But he has succumbed to the influence of analogy, and 
finding that the nydyas of Mtmamsa (which Col. G. A. Jacob 
would translate as * popular maxims ’) have helped the development 
■of interpretation, he has taken them to ht fictions* The assump- 
tion conceals two errors : the error of attributing to the Hindu 
thinkers and smartas, who handled the nyayas, an attitude 
of tepid belief or scepticism, which we now entertain and they 
could not have had, and secondly, the mistake of overlooking 
the element of disbelief in the reality of the assumptions 
underlying * legal fictions ’ which constitutes the real test of 
fiction.’ Maine’s generalisation was based on his experience of 
European jurisprudence. There is no need to force the sense of 
non-European jural ideas to bring them within his generalisation. 
This is the temptation to which Mr. S'ankararama S'astri has 
yielded. The value of his work, as a helpful introduction to the 
Mlmdmsa way of approach to Hindu law, is not diminished sensibly 
by the wrong assumption with which he starts, and which gives the 
title to his book. Fictio in Roman law was a term of pleading 
and signified a false averment on the part of the plaintiff which 
the defendant was not allowed to traverse ; such for example as 
that the plaintiff was a Roman citizen, when in truth he was a 
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foreigner. The object of the fictions was, of course, to give juris- 
diction, and they therefore strongly resembled the allegations in the 
writs of the English Queen's Bench and Exchequer, by which 
those courts used to usurp the jurisdiction of Common Pleas : the 
allegation that the defendant was in the custody of the King’s 
Marshal, or that the plaintiff was the King’s debtor, and could not 
pay his debt by reason of the defendant’s default But I now 
employ the term Legal Fiction to signify any assumption which 
conceals, or affects to conceal, the fact that a rule of law has 
undergone alteration, its letter remaining unchanged, its operation 
being modified. . . . The fact is that the law has been 

changed ; the fiction is that it remains what it always was.” 
{Ancient Law, pp. 30-31.) 

Adoption is named as an example of fiction in Roman law. 
In Hindu law the belief in the adopted son being a real son, after 
adoption, is as vivid as the belief in the change which the Roman 
Church believes to have taken place in the Sacrament, which is 
visible only to the eye of faith. 

The pursuit to its logical ends of the idea of the transform- 
ation of the datiaka (adoptee) into a real son in Hindu law will not 
have been possible if there had ever lurked, as it is bound to do 
in fictions, a disbelief in the effectiveness of the transformation 
brought about by the datia-homa. The doctrine of spiritual benefit,, 
against which Maine has many a fling, was implicity believed in by 
those who applied it, and who were affected by it. To construe 
it as a fiction imposed by designing Brahamanas is not only injustice 
to them but is a misreading of history. 
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36, ll, 24-28. Conservatism not Characteristic of Earlier, 
AND Liberal Views of later Smartas 

A telling instance is afforded in Mimamsa literature, which 
shows the modernism of S'abarasvamin, the hhdsyahdra, and another 
in bhdsyas of Dharmas'astra by Medhatithi. The ‘ modernism ’ of 
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S'abara is corrected by the much later Kumarila, Parthasarathi 
Mis'ra and Madhava. The attitude revealed in smarta writings on 
such topics as women*s property, niyoga, and sahamaranay as well 
as melccha-prayascitta illustrate the dictum. Conservatism and 
liberalism are qualities of the mind which are not necessarily res- 
ponsive absolutely to environment or the time-spirit. 
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37 , lU 2 - 7 . Schools of Dharmas'astra 

Unity of thought constitues the bond uniting writers, who may 
be classed for convenience into “ schools particularly if they can 
be seen as exercising reciprocal influence. Ordinarily such groups 
form around a teacher of eminence, whose influence is transmitted 
by his disciples, and their disciples, in uninterrupted succession. The 
existence of such groups in Arthas'astra is well-known, as seven- 
teen of them are alluded to in the KauMiya, schools of rhetoric and 
grammar are also known, and of course of philosophy. The 
hypothesis of the dependence of smrti on s'ruti and the doctrine of 
ekavakyatvamy helped the attempts to fuse opinion and overcome 
discord. When in such matters as s^raddhay Mitramis'ra or 
Kamalakara criticises the views of the Maithilasy or the GaudaSy 
he merely implies that the views so classed enshrine wrong inter- 
pretations of rules. The arbitrary division of Hindu Law into 
schools is an achievement of modern lawyers. It has emphasised 
and stabilized differences of opinion, which were originally 
by giving them a regional base, in spite of the fact that outside the 
field of customs, geography had nothing to do with opinion. To 
followers of Jimutavahana it is self-evident that the only views that 
should properly be enforced all over India are his, just as to the 
followers of other writers, like Vijnanes'vara, the opinions of their 
own sages must have equally wide pre-eminence. Common ances- 
try, physical or spiritual, need not create homogeneity in creed. 
This is shown by Kautilya’s marked opposition to the views of his 
own teacher, by differences in rules or sutras belonging to a 
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common s'akha or Vedic branch, and by divergent views expressed 
by cousins like Nilakantha and Kamalakara, who had also a 
common spiritual ancestry, even on such topics of every-day appli- 
cability as the adoption of grown-up persons. 
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38, IL 10-11. Kautilya and Manu on the Authority of 
Nyaya 

Kautilya states thus his position in a passage on the conflict of 
laws. (Ill, 1) : 

Samsthaya Dharmas'astrena &asiram va Vyavaharikam I 
Yasminnarthe virudhyeta dharmenartham vinirnayet II 
Sdsiram vipratipadycta dharman-nyayena henacit I 
Nyaydstatra pramdnam sydt tatra paiho hi nas^yati II 

In a s'loka preceding those cited above, Kautilya declares that the 
king conquers the earth to the limits of the four quarters who 
follows Dharma, Vyavahdra, Samsihd and Nydyd : 

Anus'dsdddhi dharmcria vyavahdrefia samsthaya I 
Nydyena ca caturthena caturantam mahim jayet II 

Manu was contemptuous of those who showed disrespect towards 
the source of Dharma in Veda, and applied mere reason to deter- 
mine it, and ordained that they should be excommunicated as 
atheists and revilers of the Veda (II, lO) : 

Yo avamanyeta te mUle hetus'dstrds'raydt dvijah I 
Sa sddhuhhir bahiskdryo nasHko vedanindakaft II 

Yajnavalkya, though he held that Dharmas'dstra was superior to 
Arthas'dstraf admitted the superiority of the smrtiy which was 
upheld by nydya over that which was supported by vyavahdra 
(rule of procedure) : 

Smrtyorvirodhe nydyastu halavdn vyavahdraiah I 
Arthas'dstrdftu halavad-dharmas'dstTam iti sthitih II 

( 11 , 21 ) 
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Narada (p. 17) admitted the force of nyaya in deciding on the 
validity of conflicting Dharma texts : 

Dharmas'astravirodhe tu yukti-yukto vidhih sinrtaJt. 

Brhaspati went further (ed, Rangaswami, I, 111): 

Kevalam s^dstramdsfritya na kartavyo vicar and I 
Yuhtihinavicdre hi dharmahdnih prajdyatc H 

In cases of conflict between two opposed Dharma text, Manu 
(II, 14) simply followed the old practice upheld by Gautama 
(I, 3-6) : 

Drsto dharmavyabihramah I Sahasam ca mahatam I 
Na tu drstdrthe avaradaurhalydt tulyahalavirodhe 
vikal^ah I 
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38, ll 13-14. Customary Law Systematised, Recorded 
AND Applied 

The following passages of the KautiUya will show how it was 
to be done : 

(1) In preparing a ‘ Domesday-survey ’ the laws and customs 
have to be digested and recorded in a book : 

Desfa-grdma-jdti-kula-sanghdtdndm dharma-vyavahdra - 
caritra’-samsthdnam . . . nihandhapusiakasiham kdrayei. 
(p. 62) 

(2) The King should promulgate the recorded customs (p. 63) : 
pracdrayaritrasamsthdndm ca nihandhena prayaccet, 

(3) In a conquered country, for the purpose of pacification, 
he should establish its old laws and customs, (p. 408) : 

Caritram akrtam dharmyam krtamcdnyaih pravartayet I 
Pravartayenna cddharmyam krtam cdnyair-nivartayet, II 
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38, ll. 19-21. Recommendation of Faith in God in 
Preference to Sacrifices, etc. 

Bhakti literature is full of citations in support of this pres- 
cription. For example, there are the injunctions of the Bhagavad-> 
gTta, which are merely illustrative : 

Purtiqah sa pamh Partha hhahiyU lahhyastvanyaya I 
Y asymitasthani bhut^ni yena sarvamidam tat am ii 

(VIII, 22) 

Yanti dQvavrata devan pitrn yanti pitrvratdh ^ 

Bhutdni yanti hhutejya yanti madyajinopi mam II (IX, 24) 
Ksipram hhavaii dharmatma s'asvat S'dntim nigacchaii^ 
Kaunteya pratijdn%hi na me bhaktaltpranas'yati II (IX, 31) 
Mam hi Pdrtha vyapds'ritya yepi syub' papayonyalv I 
Striyo vaisfyas-tathd s'udrdstepi yanti pardm< gatim II 

(IX, 32) 

The Bhaktiprakds'a of Viramitrodaya cites this Sidoka (p. 3-4) : 

Y atdiarmahhir yat-tapasd jHdna-vairdgyatasca yat I 
Yogena danadharmena s^reyohhiriiarairapi H 
Sarve mad-hhahtiyogena mad-hhakto labhateTijasa H 
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38, IL 19-21. Gifts (Dana) Preferred 
Brhaspati (ed. Rangaswami, p. 231, s'l. 4) : 

^ Tapo dharmah krtayuge j%dnam tretdyuge smrtam I 
Dvdpare adhvarah proktas-tisye ddnam dayd damah U 
The last three prescriptions may be compared to the words 
with which the inscription of Heliodorus at Besnagar ends : 

Sanskritised they read — Trlni amriapaddni nayanii 
svargam : damaTt, tydgaTi^^ apramadah (E. J. Rapson, 
Ancient India ^ 1914, p. 157). 

See the praise of gifts {danapras>amsd) in Hemadri^s Dana^^ 
khaftda, (ed. Benares, I, pp. 4-13). 
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38, IL 4-5. Authoritativeness of a Smrti due to 
Its own Merit 

See the passage from Medhatithi in the note below. 

The test of merit is harmony with Vedic injunction* Even 
in the case of Mamismrti to which pre-eminent authority has 
been given in a famous passage of Brhaspati (ed. Rangaswami, 
p. 233, sL 13) : 

Vedartha-pratihaddhatvat prdmanyam tii Manoh smrfam I 
Manvartha-viparitd Ui yd smrtih sd na s'asyate II 

the grounds of its superiority are stated to be its reliable repro- 
duction of the drift of the Vedas. This point is elaborated by 
Medhatithi in this comment on Manusmrti^ II, 6, thus : 

“ Now, as regards the work of Manu, what happened was 
that he got together pupils who had studied several Vedic texts, 
as also other Vedic scholars, and having heard from them the 
several texts, he compiled his work ; and he has therefore clearly 
stated that Vedic texts are the sources of what he has written, 
and thereby established the trustworthy character of his work. 
Others who came after him performed the several duties relying 
upon Manu’s own words, and did not try to trace bis words to their 
source in the Vedas.” (Dr. Ganganath Jha’s Trn., I, p. 196). 
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38, ll, 5-8. Smrtis Endless ; Recognition of a Modern 
Smrti (Medhatithi) 

In commenting on Manusmrtt, II, 6, Medhatithi, and inter- 
preting the word smrtPs^tle ” in the verse, says as follows : 
(Dr. Ganganath Jha's Trn., vol. I, pp. 204-205) : 

There can be no reasonable ground for enumerating the 
names of smrtis (recollectors) as Manu, Visnu, Yama, Angiras, 
and so forth. For we find that many such persons as Paithinasi, 
Eaudhayana, Pracetas and the rest are recognised by the wise 
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and learned as reliable smartas (recollectors) and yet these names 
are not found in any of the lists (supplied by various smrtis), 

“ What thus the words ‘ smrtis^Ue ca tadvidam ' mean is that 
** when a person is found to be recognised and spoken of by all 
wise and learned persons as endowed with the said qualifications, 
and they also accept a certain work as really by that person, — the 
word of such a person (and of the work composed by him), even 
though proceeding from a human source, should be recognised as 
an authoritative source of the knowledge of Dharma* So that 
even at the present day, if there were a person possessed of the 
•said qualifications, and he were to compose a work by reason of 
just those qualifications, then for later generations they would be 
accepted to be just as authoritative as the works of Manu and 
•others. People of the present generation — ^who would be contem- 
poraries of the said writer — would not derive their knowledge of 
Dharma from the words of such a writer, because the sources 
of information available to him would all be available to them 
also. Plence it is that until a teacher of the present day indi- 
cates the source from which he has derived a certain information, 
learned people do not accept his words as reliable. When, how- 
ever, he has pointed out his source and his work has been accepted 
as authoritative, then at some future time, if the case of his work 
be found to be analogous to that of the smrti rules, regarding 
astaka and other acts (whose basis in the Veda we of the present 
day can not find) it would be only right to infer its authoritative 
character from the fact of its being accepted by the wise and the 
learned (which fact could not be explained except on the basis of 
its being duly authoritative).” 

The original passage is to be found on p. 64 of Mr. J. R. Ghar- 
pure’s edition of Medhatithi and on vol. I, pp. 67-68 of Dr. Jha’s edn.: 

Ata eva smartr-pariganana Manur-Visnur-Y amo-Angira iU 
nirmuld. Tatha hi Paithlnasi-Baudhayancc-Praceiah- 
prahhrtayah snstair-evamrupassmaryante. Na ca pari- 
ganandyam antarhhdvitdh, Sarvathd yamaviganena S'is- 
tdh smaranti vadanti vd evam vidhaih gunair-yuktam. 
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Tena caitat-prafittam-iU iasya vakyam satyapi pauru- 
seyatve dharme pramd^nam sydt iti. Sinrtis'tle ca tad- 
vidam ’ ityasydrthah. 

Adyatve ya evam-vidhair-gunair-yukta idrs^ena eva ca hetuna 
graniham upa-nihadhniyat sa uttartreqam Manvadivat 
pramdfii bhavet, Idanintandn'dm tu yadeva taira tasya 
bodhakaranam tadeva tesdni asiiii na tad-vakyad avagati}^* 
Idaniniano hi yavanmTdam na dars'ayati tavanna vidvam- 
sah tadvdkyam pramditayanii. Dars'ite tu mule pra- 
mdfi%krte granthe kdlahtare yadi kathancit a^tahddi-mTda- 
tulyatd syat^ tada tenant mqta-parigrahdnyatJidnupapatyd 
tan-muldnumdnam yuktam, 
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38, IL 21-24, The Doctrine of Representation 
(Pratinidhitvam) 

Two principles have by their liberal application helped greatly 
the development of Dharmas'dstra. These are technically known 
as Atides'a and Pratinidhitvam. 

Atides'a may be described as the principle of extension of 
applicability by analogy or resemblance. Such extensions may 
be by analogy of (1) express or implied statement, vacandtides'a,, 
(2) identity or similarity of nomenclature, ndmdtides'a^ (3) and 
indication of injunction, codandlingatatidesfa. 

As a general illustration of atidesfa, Gadadhara mentions the- 
application of what appears in one context to another, ekatra 
s'ruiasyanyatra sambandhah {Vyutpatti-vada) , Vdcaspatya 
defines atides^a : — Itaradharmasya itarasmin prayogdya ddes*ah>., 
Madhavacarya explains the principle thus : (J aiminfya-nydya- 
mdla-vistarahj VII, v, i, 1) : 

Prdkrtdt-karmano yasmdt tat-samdnequ karmasu I 
Dharmopades'o yenasydt sotides^a iti smrtah fl 
The two principles of aiides'a and pratinidhitvam are con- 
nected by doctrine and application. 
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Another familiar substitute is a fixed money payment for 
the baths and services, or penances {krcchm) prescribed for 
expiation. 

In law, the most conspicuous example of the application of 
the principle is the validity of substitutes for sons of the body 
{aiirasa-putraJi) in the son adopted {dattaha), bought {knta) given 
by himself {svayam-datta) etc. A substitute when allowed is held 
to be identical with the original- This supposition or belief leads 
to the principle of identity, what is equal to the original for pur- 
poses of substitution or representation, being regarded as identical 
with its original. Thus came deductions of the identity of husband 
.and wife, father and son, son and daughter, master and servant, 
owner and slave etc. The logical corollary to identity is common 
personality, and the pratinidhi principle leads to the legal concept 
of common personality between husband and wife and parent and 
son, with its implications and consequences in law. 

The underlying idea in pratinidhitvam is the permissibility 
of the use of a substitute, in cases in which either the original can- 
not be secured or is rendered incompetent to officiate. The justi- 
fication for the use of the subsitute is resemblance, real or apparent 
{Tulyarui>ataya muMiyakdrya-karitvarthe nidhtyamanatvam iti 
Nydyakos'cCf p. 530). Thus, in a vaidika ceremony, in the absence 
of a real son, an adopted son is permitted to function. Or even 
other representatives are allowed in similar circumstances, as ruled 
by the Skandapurdfia in the following sdoka ; 

Putram ca vinayopteam hhagimm hhrataram tathU I 
Esamahhava evanyam hrahmafiam viniyojayet II 

Or again, in case the article enjoined for use in a vaidika 
ceremony is unavailable, a substitute may be used, as indicated 
in Srautasutras, Katydyana-sfrautasutra^ I, 4. Thus the 
use of gold (hiranya)f tandtda (rice) as pratinidhi (substitute) 
for clarified butter {djyc^ in sacrifices {yaj%a) or dana (gifts) 
is well-known. The following illustrate the pratinidhi principle 
in operation. 
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Brhaspati (ed. Rangaswami, p. 208, sh 78) : 

Ajyam vina yatha tailam sadhhih pratinidhih smrtam \ 
Tathaihadas'a putrastu putrikaurasayorvind^^ 
Yadyekajdtd bahavo hhrdtarastu sahodardl%\ 

Ekasyapi sute jdte sarve te putrinaT% smrfdh II 
Bahv%nam ehapatnlndm esa eva vidhih smriah I 
Ekd cet pufrin^ tdsdm sarvdsdm pifidadasiu sah}\ 
Satapatha-Brahmana (Trn. Eggeling, XLIV, 187) : 

“ The father is the same as the son and the son the same as 
the father 

Vdjasaneya-Brdhamana (cited by Kulluka, IX, 45) 

Ardho ha vd eqa dtmanal^ tasmad-yad-jdydm na 
vindate naitdvat prajdyate asravo M tavad hhavati atha 
yadaiva jaydm vindate atha prajdyate ta hi sarvo hhavati^, 
tathd caitad-vedavido viprd vadanti yo hhartd saiva 
hhdryd smrtd. 

Manusmrti^ IX, 45 — 46 : 

Btdvdneva puruso yajjdydtma prajefi ha\ 

Viprdh prdhuh tathd caitadyo hhartd sa smrfdngana^i 
Na niskraya-visargdbhydm hhartur -hhdryd vimucyate I 
Evam dharmam vijdnimali prdh-^prajdpati-nirmitam}^ 
Medhdtithi on Manu, IX, 45 : 

Yasya hhdryd tasydpatyam : yasmdt hhdrydydlt hhartuscat- 
katvam. 

The enormity of a dispute between father and son is due to the 
principle of their identity (Manusmrti, III, 159 ; Gautama, XV, 19.) 

The principle is illustrated in the anonymous sdoha cited by 
the Mitdksard (ll, 32) : 

Guroh s'isye pituh putre dampatyoh svdmihhrtyayoh I 
Virodhe tu mithasteqdm vyavahdro na siddhyati II 
f.e., a suit will not lie between a preceptor and a pupil, a father 
and a son, between husband and wife, and between master and 
servant, even if they are on inimical terms.” But, as the strict 
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application of this principle will lead to injustice and leave aggrieved 
sons, wives and servants without legal redress, the Mitaksara 
indicates the pious character of the injunction and the obligation 
of the king to hear complaints from such persons, if, after 
they are advised to compose their differences, they insist on 
being heard : 

* Drsiadrstayoli s^reyaskaro na bhavati gurvadihhir-vya- 
vahdra ’ Hi prathamain msyadayo nivaranlydfi raj%a sa” 
sahhyena iii * guroJt s'Hye ’ ityddi sdokasya iatparyaft. 
Atyanta-nirhandhe tu snsyadtiiam apyukiaritya pravar- 
taniyo vyavaharali. 

The excepted cases are those in which a father squanders 
property derived from the grandfather, the husband squanders the 
stndhanamy and a teacher chastises a pupil more severely than 
allowed by law. 

The principle of representation or substitution gave rise to the 
recognition of actions by ‘ near friends ’ on behalf of minors, women 
and afflicted or disabled persons, and of agents {niyuktdh), who 
were heard, as if they were principals, but with the distinct under- 
standing that, just as in religious sacrifices, the spiritual merit 
accrues not to the ofSciating priest but to the person on whose 
behalf he performs the ceremony, so in the case of suits, success and 
failure go to the principals and not to the agents. Parents, brothers 
and sons could plead or act in suits, even without specific authorisa- 
tion, which was required only for strangers. The interposition of 
unauthorised persons, claiming to act as agents, is punishable except 
in the above cases of near kin : vide Brhaspati-smrti (ed. Ranga- 
swami), I, 137-138 ; Kdtyayana, (ed. Kane), v. 91, and Brhasp>atiy 
I, 171-2. The right of representation is denied in cases of serious 
crime, when the accused should plead in person : e.g. Katyayana, 
vv. 93-95. See Jimutavahana’s Vyavahdrccmdtrka, ed. Ashustosh 
Mookerji, pp. 287-288, and Varadaraja’s Vyavaharanirnaya, ed. 
Rangaswami, pp. 33-35. 

The niyogakrt is the parent of the later mukhtydr and vakil. 
16 
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39, IL 9-10. Condemnation of S^udra Mendicancy and 

Celibacy 

StQ Ancient Indian Polity, pp. 40-41. 

The rule of Kautilya imposing a severe punishment on those 
who become ascetics without providing for their wives and children, 
or who cause women to enter the ascetic order, is manifestly aimed 
against S'udras, who, under the influence of Buddhism, were 
entering the monastic order : 

Pntradaramapratividhaya pravYajatahpurvasahasadaixdah ; 
striyam ca pravrdjayatah . . . Vdnaprasthddanyafi pra* 
vrajitahhavah . , . nasya janapadam upanivesfeta (p, 48). 

The ascetic was both a celibate and a mendicant, 

83 

39, Ih 10. Magnification of the BrAhmana 

Manusmrti enjoins due reverence to Brahmanas in IV, 39, 
52, 58, 135-136, 142, 162. The king is degraded by showing them 
irreverence, X, 43, Dr, J ay as wal held that the composition of the 
present Manusmrti (according to him) in the age of Pusyamitra is 
responsible for several claims put forward on behalf of the Brah- 
mapa ; e.g., He is Isa in the sense of the ruler of the whole world, 
IX, 245 ; he is Is'vara (Ruler), for the protection of Dharma, I, 99 ; 
he is lord of everything {sarvasyddhipati) VIII, 37 ; and he is en- 
titled to all that exists (I, lOO). See Jayaswal, Manu and Ydj%a- 
valkya, passim, and particularly, pp. 102-104. 
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39, IL 18-23. Performance of As'vamedha by Kings of 
Dubious Caste 

See Note below on the similar references on p. 54 of the text. 

The Bharas'iva As'vamedhas are referred to in the Dhammak 
•and Siwani copper-plate inscriptions of Pravarasena II (Fleet, Gupta 
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Inscriptions, pp. 235-249). Rudrasena I of the Vakataka dynasty 
is referred to as the daughter's son of the illustrious Bhavanaga 
the Maharaja of the Bharashvas . . . who were sprinkled with the 
pure water of the Bhagirathi that had been obtained by their valour, 
and who performed ablutions after the celebration of ten AsVamedha 
sacrifices ” (p. 241). The translation is Fleet's and has been follow* 
ed by students of Indian history, and the Bharas'iva king is credited 
with the performances of a record number of As'vamedha sacrifices* 
The exact expressions used are : 

Parakramadhigata-Bhagfrathyamalajala-murddhabhi- 
qiktandin Dasfas'vamedha-vahhrtasndtanam^ BhUrasnva^ 
ndm, Maharaja Bhavanaga dauhitrasya 

They appear to me to mean only that Bhavanaga had a lustral 
bath, after the performance of an As'vamedha at the famous 
Das'asvamedha ghat on the Ganges at Benares, whose sanctity is 
supposed to be derived from the performance there of As'vamedha 
sacrifices by Brahma himself. It also means that he had con- 
quered by his prowess {pardkrama) the banks of the Ganges, 
probably Benares. 
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39, IL 20-23. Samudragupta's Relation to an Outcaste 
Clan 

The mother of Samudragupta was a princess of the Licchavi 
clan, which, though famous in the days of the Buddha, was regarded 
as an outcaste clan in the Gupta epoch. Thus Manusmrti classes 
them with other degraded castes of mixed origin ; 

Jhallo mallas^ca rdjanyat vrdtyal-licchivireva ca I 
Natasca karanascaiva khaso dravida eva ca II 

The Manusmrti is^r^-Gupta on other evidence, and this origin 
ascribed to the powerful patrons of the Brahmanical revival in 
Magadha could not have been stated publicly during the hey-day 
of the Gupta empire. 
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39, Ih 23-24. Heliodorus the Vaisnava Greek 

A column discovered at Besnagar near Bhilsa, in the extreme 
south of the Gwalior state, has the following inscription. The 
column must have been a flag-staff {dvajastamhha) of a Vis^u 
temple and been surmounted by the figure of Garuda. The text 
.of the inscription reproduced here follows the reconstruction by 
Prof. E. J. Rapson {Ancient India^ p. 157). See also 
1909, and 1910. 

Devadevasa Vctsudevasa Garudadvaji ayant kdrite ia Helio- 
dor ena BhBgavatena^ Diyasa putrena, Taksasdlakenaf 
Yona-dutena, dgatena Maharajas a Antalikiiasa upanta 
sakdsam rdjHo Kas'iputrasa Bhagabhadrasa tratarasa 
vasena catudasemna rdjena vadhamanasa triiii amuta- 
^adani — su anuthitani nayanati saga dama cdga 
apramada. 

Translation 

This Garuda column of Vasudeva, the god of gods, was 
erected here by Heliodorus, a worshipper of Visnu, the son of 
Dion, and an inhabitant of Taksas'ila, who came as Greek ambas- 
sador from the Great King Antialcidas to King Kaslputra Bhaga- 
bhadra, the Saviour, then reigning prosperously in the fourteenth 
year of his kingship. 

Three immortal precepts . . . when practised lead to Heaven : 
self-restraint, charity, and conscientiousness. 
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39, IL 25-26. The Huns as Worshippers of Visnu 

On the basis of the inscriptions of Matrvisnu and Dhanyavisnu 
at Eran in Eastern Malwa, bearing the date 165 of the Gupta era, 
(f.e. a.d. 484-585), the late Mr. R. D. Banerji {History of India , 
p. 189) states that the Huns were worshippers of Visiju. The 
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brothers dedicated a Garuda-dhoaja a flag-staff surmounted 
by the figure of Garuda, (Inscription No 19, pp. 88-90, J. F. Fleet, 
Guj^ta Inscriptions y Corpus Inscriptionum Indicarum^ III). In 
the inscription, the reigning king is referred to as Budhagupta. 
In a second inscription incised on the base of a colossal stone 
image of Visnu as Bhuvaraha (ibid,, No, 36, pp. 158-161), 
the reigning king is referred to as Toramana, and the inscription 
is dated in the first year of his reign. The object of the 
inscription is to record the building of the temple in which the 
image stands by Dhanyavisnu, the brother of Matrvisnu. Both 
brothers claim to have performed Vedic sacrifices, studied the 
scriptures, and to have been Brahamanarsi {Svakarrnahhiraiasya 
hratu-ydjinodhlta-svadhyayasya viprarseh.) They claim to belong 
to the MaitrdyanlyaSdkha {Maitreydni vrsahhasya). The in- 
scription on the flag staff ends with the pious Brahmaniical benedic- 
tion — svastyastti go-hrahmaria-purogabhya sarva prajahhya iti. 
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40, Ih 9-10. The Effects of the Spread of MImamsa 
ON Buddhism 

The assault of Purva-Mimamsa on Buddhism was direct. 
Kumarila indicted Buddhism as opposed to the Veda, though he 
admitted (in order to take away any claim to originality of thought 
by the Buddhist) that the Buddhist systems owed their inspiration 
to the Upanisads. The assault on addiction to objects of sensual 
gratification is common to all serious thought, Upanisadic or Bud- 
dhist. Kumarila is definitely of the opinion that the Mlmamscc- 
sutras of Jaimini contain criticisms of the views of Buddhists. 
This is his personal view, and should not weigh unduly in an 
estimation (as it has done) of the date of the Mlmdms a- sutras. 
He was obsessed by his dislike of Buddhism, and might attribute 
to the founder of his school an equal dislike, overlooking the pos- 
sibility of his founder being ante-Buddha, Both Dr. A, B. Keith 
and Mr. P. V. Kane have affirmed the absence of any explicit 
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reference to the Buddha or his doctrines in the sutras. Prof. 
G. V, Devasthali in a recent paper {Annals of the B*O.R,L, 1940,, 
Voi. XXII) asserts that the only mention of the word in 

the expression of Buddha-sastraty which occurs, is not to the 
founder of Buddhism but is used in the sense of ‘ one who knows *■ 
{Mimamsa-sutray I, 2, 33.) He concludes that Jaimini lived before 
the Buddha, and that his date can not be later than 500 B.C. 

But, this does not take away the fact that the Mimamsa stood 
for the defence of the ritualism of the Veda for which the Buddhist 
had dislike. It welcomes all philosophical views so long as 
as they do not injure its central theme, viz»y the transcendent im- 
portance of Dharmcc interpreted in the ritualistic sense. . , . The 
Veda is acknowledged as authoritative and its validity is established 
against the Buddhists, who dispute it, and the seekers of knowledge 
who subordinate Karma to Jnana. , . The Mimamsa accepts a. 
realistic view of the world against the Buddhists.’' (Radhakrishnan,. 
Indian Philosophy I, p. 375). 

The Buddhist is definitely attacked in Kumarila’s Slokavartikay 
II, 169-172 : 

‘‘ 169. The falsity of the scriptures of the Buddha are proved 
by the fact of their being due to human agency. Their character 
(of falsity) could not belong to the Veda, because in its case there 
is no author (human agency). 

171-2. The assertions of the Buddha etc., that were brought 
forward by the atheists as examples to prove the unauthenticity of 
the Veda, are shown here to be non -concomitant. Because it has 
been shown above that the effects of these (Vedic assertions) are 
correct.” 

The identification of the Buddhist and the Atheist is old. 
Vasistha lumps the atheist and the man who becomes an 
out-caste by neglecting his duties {Karmacaftddla) and the latter is 
manifestly the Buddhist. Manu, (IX, 224-226) aims at Bud- 
dhists when he condemns “ S^udras in the guise of Brahma^as- 
{smdramsca dvijalingindltjy atheists (pds'andas) and persons who 
abjure duty {vikarmasthah), Manu girds at Buddhists again in 
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XII, 95, where they are characterised (correctly) as V eda-hahyaf}. 
The Visnupuranci lumps the village-mendicant (monk) and the 
Jaina ascetic (Nirgrantho) as full of sins (bahudoso), and the allu- 
sion is to the Buddhist. The much later Sat-trimsanmata (post- 
Kumarila) is even more condemnatory and rules that the contami- 
nating touch of the Buddhist can be removed only by a bath with 
clothes on (p. 174) : 

Buddhdn pas'upatdn jainan lokdyatika-kapilUn I 

Vikarmasthan dvijdn sprstva sacelo jalamavis>et, II 

The restoration of the old Karma-mdrga, which was the aim 
of Kumarila and his group, meant naturally hostility to Buddhism. 
The fantastic stories of a persecution of Buddhists organized under 
a (mythical) king by Kumarila are the creations of the putrid 
imagination of later hagiologists, who treated of the life of Sankara. 
See Note lower down on the animus against the learned S^udra. 
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40, ll* 10-11. S'ankara’s Influence in the Disappearance 
OF Buddhism 

See Radhakrishnan, Indian Philosophy^ ll, pp. 470-473, and 
496-497. Sir S. Radhakrishnan points out that it is said, not 
without truth, that Brahmanism killed Buddhism by a fraternal 
embrace. We have seen already how Brahmanism silently assimi- 
lated many Buddhist practices, condemned animal sacrifices,, 
accepted Buddha as an avatar of Visnu, and thus absorbed the best 
elements of the Buddhist faith. Though the accidents of its first 
immediate form disappeared, Buddhism became, partly through 
S'amkara’s influence, a vital force in the life of the country. Bud- 
dhism created in the region of thought a certain atmosphere from 
which no mind could escape, and it undoubtedly exercised a far- 
reaching influence on S'aihkara’s mind. An Indian tradition 
opposed of S'aihkara holds that he is a Buddhist in disguise and his 
maya-vada but crypto-Buddhism. . . . Yamunacarya, the spiritual 
grand-father of Ramanuja is of the same opinion which Ramanuja 
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repeats. Vijiianabhiksu, commenting on the Samkhya system^ 
observes : “ There is not a single Brahmasutra in which our 
bondage is declared to be due to mere ignorance. As to the novel 
theory of Maya propounded by persons calling themselves Vedantists, 
it is only a species of the subjective idealism of the Buddhists. 
The theory is not a tenet of the Vedanta.”. . , These estimates 
imply that Samkara incorporated certain Buddhist elements such as 
the doctrine of maya and monasticism into the Vedanta philosophy.” 
In a sense it may therefore be said that S'amkara stole the Buddhists" 
thunder. That the “borrowing” is perhaps not direct but due to both 
Buddhist and Advaitic thought, being directly descended from the 
thought of the Upanisads, does not alter the effect on the displace- 
ment of Buddhist by the neo-Brahmanical, Vedantic thought. 
The personal orthodoxy of S'amkara will have given point to the 
change. “ There are similarities between the views of Buddhism 
and the Advaita Vedanta.” 

The Buddha had meanwhile been accepted as an avatar of Vis^iu. 

In some traditions he takes the place of Is'vara {i, e. S^iva) who 
is made to say (in the Padmapurana Uttarakhanda, ch. 236) that 
in the form of a Brahma^a (?) he had himself declared in the Kaliyuga 
the false doctrine of Mayavada. The implication of the acceptance 
of the Buddha as an avatar of Vis^u is that he re-appears as the 
champion of Vedic Dharma, That there is no incongruity in the 
legend will be manifest to those who remember that the Buddha 
lived and died a Hindu, and that the belief that he was opposed to 
the Vedas is not correct. 
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40, IL 27-28. Devala’s Claim to Supersede Other 
Smrtis 

He ends his allocution on purifactory rites for the restoration 
of the status of abducted women etc. with this declaration : 

Prayascittam samdkyatam yathohtam Devalena tu I 
Itaresam Rsinam ca nanyathd vakyam arhata II 
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41, IL 1-16. Digests under Royal Authorship or 
Patronage 

King Bhoja of Dhara (Dhares'vara Bhojadeva, first half of the 
•eleventh century A. D.) wrote many works among which the best 
known to smart as is his Bhupala-kriya-samuccaya, a digest on 
Dharms'astra from which citations occur in later nibandhas. The 
Mitakqara cites his views, but the Kalpataru makes no reference 
to him at all. His work is completely lost. See Mr. P. V. Kane’s 
.article on Bhojadeva in 1925, pp. 223-224. 

Gopala is now established as the author of the Kamadhenu, 
another lost digest, not only by the mention of it by Candes'vara 
{Kane, op. cit., p. 295) but by an express declaration by Laksmi- 
dhara in the verses introducing the Krtya-kalpataru. He is spoken 
as a friend ” {vayasya) of Laksmidhara and probably belonged to 
the same court. For VijSanes'vara, Apararka and Laksmidhara, 
see my papers in the Madras Law Journal Golden Jubilee Volume 
<1941) on Laksmidhara and the Krtyakalpataru and the 
KRTYAKALPATARU and VlJNANES'VARAj^rtiSSiW. 

The patron of Hemadri was Mahadeva, the Yadava king of 
Devagiri. 
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41, Ih 14 if. Dharmas'astra in the Musalman Period 

Kulluka, the commentator on Manusmrti lived in Benares 
about a.D. 1250 (according to Mr. Kane, op. cit., p. 363), while it 
was in the area under the Delhi Sultanate. Caijdes'vara (c. A.D. 
1300) was minister to a feudatory of the Sultan of Delhi* 
S'ridatta, author of the Aodrddar&a^ wrote in Mithila a little before 
Candes'vara. (Kane, p. 365). Harinatha, author of Smrtisarai a 
digest, which has not yet been printed, wrote in Mithila (?) a little 
after Candes'vara. Vis'ves'vara Bhatta, the author of the Suhodhini 
and the real author of the digest Madanapdrijdta, was probably a 
Telugu Brahamaija, judging from his father’s name Pedibhatta, 
17 
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who wrote in the court of Madanapala the chief of Kastha, a little 
to the north of Delhi, in the days of Sultan Firuz Shah of the 
Tughlakh dynasty. Madanasimha, the author of the Madanarafnar 
another unprinted digest, wrote from near Delhi early in the 
fifteenth century. S'ulapani and Raghunandana in Bengal wrote 
when it was under the Muhammadans. So did Vacaspati Mis^ra. 
(author of the famous digest, Ctntdmant), who wrote when the 
area in which he lived was under the sphere of the influence of the 
Sultans of Jaunpur. Dalapati, the author of the digest Nrsimha- 
prasada wrote under the patronage of a Sultan of Ahmadnagar 
(c. 1500). . The Bhatta family of Benares (which produced many 
writers on Dharmas'dstra, like Narayana Bhatta, the author of 
TnsihaUsetu and Prayogaraina, Kamalakara, Nilakantha and 
Gagabhatta) wrote at Benares in the heyday of Mughal rule. So* 
did the not less famous family of the Kas^ Dharmddhikdrins, to- 
which Nandapandita belonged. Mitramis'ra wrote in the reign of 
Jahangir and Todarmal in that of Akbar. Anantadeva, the author 
of the Smrti-kaustuhha wrote in the reign of Aurangzebe. So did 
the famous Nagoji Bhatta under the aegis of a small chieftain near 
Allahabad, in the last days of Aurangzebe. In the illustrations the 
names of those who wrote under independent Hindu kingdoms in 
the Musalman period are not reckoned. 
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42, IL 7-10. Dvaita-nirnaya 

Dvaiia^nir'ttaya is a special form of composition. It came 
into vogue in the fifteenth century. The aim of the writers 
of this type of Smarta work was to settle, after canvassing 
apparently opposed authorities, controverted topics in law or usage.. 
It necessitates a mastery of Dhccrmas'astra and Mlinainsa* Works 
on it could be in prose or verse. The best known of these, are the 
Dvaitanirnaya of Vacaspati Mis'ra (c. 1450), Dvaitaviveha of 
Vardbamana (c. 1500), and three Dvaitanirnayas by three members 
of the Bhatta family of Benares, S^ankara and his son Damodara,. 
and his grandson Bhanu (c. 1580 to 1620). 
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42, 11. 19-27. The Substitutes for the Parisad in 
Dharma-vyavastha 

In the Gupta epoch the vinaya-sthctpaka took the place of 
the parisad. In the Buhranlti^ the Pandita is enjoined “ to study 
the moral life obtaining in society in ancient and modern times 
which have been mentioned in the codes, which are now opposed 
and which go against the customs of the people, and to advise the 
king as to which of these are efficacious for this world and the 
next.’* He is a legal adviser. {Sukramti II, vv. 200-203.) 
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43, ll. 26-27. Medhatithi’s Repudiation of tpie King’s 
Power to Make a Law in Transgression of Dharma 

The opinion of Medhatithi is thus expressed in his comment 
on Manusmrti, VIII, 13 : 

Tasmad'dharmam yamistesu sa vyavasyen-narddhlpalk I 
Anistam cdpyanisiesti tarn dharmam na vicdlayet II 

i, e.j the dharma of the king in favour of some and against others 
should not be transgressed. 

Medhatithi’s explanation is that in the course of business and 
in consonance with dharma and custom the king may issue edicts 
which cannot be transgressed. As illustrations of such edicts or 
proclamations, Medhatithi gives such notifications as : 

* today ^ the city should observe a holiday f 

‘ all men should attend a marriage in the minister's housef 
‘ no animals shall he slaughtered today by the soldiers f 

* no birds shall be caught for so many daysf 

^ for so many days dancing girls shall be entertained by the 
wealthy men ’ (dancing girls being state slaves). 

When such decrees are issued by the beat of the drum, they 
should not be disobeyed. But the king has no power over the 
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ordinances relating to religious practices or dharma^ nor on the 
rules of castes and stages of life, because any change of them will 
be contrary to smrti texts. Accordingly the text under interpre* 
tation {i. e., Manu, VII, 13) will apply in cases where the smrti 
texts are not offended against.” 

Yatah sarvcc tejoinayo raja tasmat heiolt mantri-parohitequ 
karyagatya ‘ dharmam ' karyUvastham s'dstrdcdravirud^ 
dhUm nis’citya stapayet. Sd iddrsfl rdjdjUd nUtikrama- 
ni.ya, ^ Ady a pure sarvaih utsavah kartavya'1%,* ^ Mantri- 
gehe vivdho variate^ fatra sarvaiti sannidhdiavyam / 
^ P as' avo nddya sainikailt hantavyd^na s'akunayo handha- 
yitavyah, * Nartika dhanikailfi dradhaniydW , Evam vidho 
atradharntahpaiahaghosddind raj%d Udisto nUtihramantyU^ 
Na tu agnihotradi-dharma-vyavasthUyai varftas'riminam 
rajdprabhavatiy sm rtyantara-virodha-prasatigat, A virodhe 
ca asmin visaye vacanasya arthatvdt, 
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43, ll. 28-30. King’s Alleged Power to Make Laws, of 
His Own Authority 

The topic is of great value, as the alleged existence of the 
power is now relied on to support social legislation. In the 
adjudication of cases, four kinds of rules may be relied on. 
These are usually taken as dharma, vyavahdra, caritra, and 
rdjas'dsanam. What is the relative force of these between 
themselves ? They are interpreted as Smrti law, secular law 
custom and edicts of the king. Secular law is sometimes identified 
with Arthas'astra rule. (e.g. Jayaswal, Manu and Yaj%avalkya^ 
pp. 13-16). The enumeration is identical in Kautilya, Yajnavalkya> 
and Narada : 

Dharmasca vyavahdrasca caritram rajas'dsanam I 
Vivdddrthas-catuspado, . . . 

The difference comes in the last quarter ipada) ; Kautilya 
has (p. 150). 
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Pascima}i pUrvahadhakah {i.e, each following supersedes the* 
preceding), while Narada rules (I, 10) : 

“ Uttarah purvabUdhakaJt ” {i*e, what precedes over-rides what 
follow).” 

In a consideration of the place of the royal edict {Rajas' asanam} 
it would seem to be last in the list of applicable authorities, in the 
order of priority, a.ccoxdixig to Dharmas'dstra and the according 
to Arthas'dsira, It would be an obvious interpretation to take the 
former as an extreme claim of the sacerdotalist and the latter of the 
regalist. But, the interpretation is barred, if one realises that 
Kautilya, if studied with care, is not in opposition to Dharmas'astra,. 
and that, on the other hand, his rules conform to it. S'ukra, who 
is also an Arthas'dstra authority, gives the king power to declare 
the law, but it must be in accordance with Dharma and usage.. 
He can not make a new law. The royal edict is merely declaratory,, 
and not innovative. This is specially indicated by Katyayana (v. 38) i 

^ Nyaya-s'astra-avirodhena des'a-dristes-tathaiva ca 1 

Yad-dharmam stdpayet raja nyayyam tat rdjas'asanam II 

The edict has to conform to dharma, nyaya and desacdra if 
it is to be operative. Yajhavalkya refers to the edict as ^ dharma 
as declared by the king ’ {dharmo rdjahrtasya tat). That the- 
Arthas'dstra can not supersede Dharmas'dstra in any circumstances 
is declared in sm^tis. Thus, Yajnavalkya declares that Dharma- 
s'Ustra is more powerful (f.e., can over-ride) Arthas'dstra (II, 21); 

Arthas'dstrdttu halavat dharmas'dstram iti sthitih I 

The reference to Arthas'dstra is held by the Mitdk^ard to refer 
only to the Artha content of Dharmas'dstra. See Ancient Indian 
Polity, pp. 164-170. 

Kautilya’s rule of precedence will mean, under this interpreta- 
tion, that the order of preference placing edicts, usages, vyavahdra 
{artha) and dharma as operative in sequence, simply implies that as 
every one of these should be in conformity with dharmas'astra, and 
the king is enjoined to deal with causes in conformity with Dharma- 
s'dstra (dharmas'dstrdnusdrena, Yajnavalkya, II, l), the order 
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which the courts will naturally follow proceeds from what is 
explicitly stated in an edict and discoverable custom to the smrti 
rules, which require skilled interpretation. The explanation will 
reconcile the contradiction, apparent, but not real. That Kautilya 
was fully conversant with the rules of interpretation, which 
were codified probably even before his time by the followers of 
Mlmamsa will be evident to his readers. Further, lower down in 
the same passage and context, Kautilya lays down that Ariha 
should be interpreted in term of Dharmas'astra (p. 150) : 

Samsihaya dharmas^astrefia s'astram va vyavaharikam I 
Yasmin-narthe virudhyeta dharmena artham vinis'cayei II 

He also indicates the order of action of a successful ruler in 
regard to the four (p. 150) : 

Anu-sfUsad-dhi dharmena vyavaharena samsihaya I 
Nyayena ca caturthena caturaniam mahlm jayet II 

That rules of logic should be applied as well of intelligent, 
interpretation for maintaining the integrity of Dharmas^asfra, and 
that they should not be read literally and unintelligently is laid 
down by Brhaspati (Vyav,, II, 111) : 

Kevalam s'dstramds'ritya na kartavyo hi nirftayah I 
Y ukti-hlna-vicare tu dharma-hdni}i praj ay ate II 

The s^asiram in the above s'loka is obviously, from the context 
Dharmas^asira. 

The King is under, not above the Law 

This will be clear from Manusmrti (VII, 28) which places 
Danda above the king : 

Dando hi sumahaUtejo durdharascdkrtatmahhih I 

Dharmat-vicalitam hanii nrpameva sa-handhavam 11 

Kautilya, p. 226, lays down that the court can punish even the 
king as it would punish a subject : 
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Uitamaparamadhyatvam pradesta dandakarmain 1 
Rdjnasca prakrtlnam ca kalpayet-antaranvitaJi II 

In criminal cases the king himself was deemed a party as prosecutor^ 
and in the case of state offences judgment could be given 
against him. 

The exaltation of Dharmas'dstra as Dandamfi is the purpose 
of chapter 69 of the Sdntiparva of the Mahdhharata^ where occurs 
the famous expression Raja kdlasyct kdranam^ which has been 
incorrectly apprehended and used to support a claim for a residual 
power in a king, on account of his personal responsibility, to change 
law and usage in harmony with the time-spirit. {vide Note 
61 supra), 
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43, IL 29-33. Power of the King to Change Law or 
Usage. The Alleged Case of As^oka 

The changes which As'oka is supposed to have made are the 
prohibition of the slaughter of animals, including the killing of 
animals at Vedic sacrifices, the prohibition of burning of chaff, and 
castration of animals, and changes in criminal law such as pardon- 
ing criminals on certain anniversaries. These are dealt with below 
seriatim in succeeding Notes. 

A Note above (95) which cites Medhatithi’s views on the alleged 
power of the king to change law, shows that among the examples 
of permissible proclamations, which he gives, come the prohibition of 
the killing of animals and snaring of birds on certain days, as well 
as the prescription of festivities, of which examples are afforded by 
As'oka’s edicts. 

98 

44, IL 4-12. Alleged Change by the Mauryas 

IN THE Law of Theft 

Dandin mentions in the Das'akumaracarita (II, 44) that the 
Mauryas granted this boon to merchants that if they were found to 
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be in possession of stolen property, capital pnnishment should be 
•excused in their case : 

“ Maurya-datta varo vanijdm, idrs’esu aparddhem 
ndsH asmbhlh abhiyogaK' 

The manifest thief was punished with death (ManusmTitf IX, 269) 
but one who was merely found in possession of stolen property, 
should not be put to death. “ He who is taken with the stolen 
^oods, and the implements of burglary, may without hesitation may 
be caused to be slain. 

Na hodena vind cauram ghdtayet dharmtko nrpah I 

Sahodam sopakaranam^ ghdtayet avicarayan H 
Thus, under the old law, which is given by Manu, one who is only 
found with stolen property in his possession, and is obviously not 
the burglar, cannot be sentenced to death or summarily killed. 

The so-called vara (favour) of the Mauryas is nothing more 
than what Manu allows under the old law. If the Mauryas had 
declared it by edict, as implied by Daijdin, it was only a case of 
declaring the existing law, not changing it. 

Further in dealing with cases of theft, as in other cases, the 
Dharmas'dstra asks the circumstances to be taken into account. 
Thus the theft of agricultural implements, of arms, and of medicines 
should be dealt with only after the king has taken into account the 
time of the offence and the use to which the stolen object was 
put (Manusmrti, IX, 293). Traders get in the course of business 
property which might have been stolen. It would be obviously 
against the spirit of the Dharmas^dsira to punish such persons with 
the death penalty. The example only proves that the Mauryas 
merely enforced Dharmas'dstra, and did not change it. 
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44, IL 19-23. Respite from Sentence for Three Days in 
THE Case of Prisoners Sentenced to Death 

As'oka states in Pillar Edict IV : Forasmuch as it is 

desirable that uniformity should exist in administration and in 
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penal procedure, my orders extend so far, namely : ‘ To prisoners 

convicted and sentenced to death a respite of three days is granted 
by me/ During this interval the relatives of some atleast of the 
condemned men will invite them to deep meditation, hoping to save 
their lives, or, if that may not be so, they will present votive 
offerings and undergo fasts to promote the pious meditations of 
those about to die. 

P'or, my desire is that the condemned, even during their 
imprisonment, may gain the next world, and that among the people 
pious practices of various kinds may grow, along with self-restraint 
and generous liberality.” (Vincent Smith’s trn. vide his As>oka^ 
1901, pp. 149-150). 

Dr. D. R, Bhandarkar [As^oka^ 2nd edn., 1932, p. 342) offers a 
somewhat different rendering, which is given below : 

For this is desirable — what ? — uniformity of administration 
and uniformity of punishment. And even so far goes my order : 
to men who are bound with fetters, on whom sentence has been 
passed, and who have been condemned to death, have I granted 
three days as something rightfully and exclusively their own. 
(In that interval) (their) relatives will indeed propitiate some 
(of the Rajukas) in order to grant their life ; and to propitiate 
Death, they {Le* the convicts) will give alms and observe fasts 
pertaining to the next world. For my desire is that even when the 
.time (for their living) has expired they may win the next world and 
that manifold pious practices, self-restraint and liberality may thus 
grow among the people.” 
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44, IL 21-27. Royal Pardon 

Manu takes away from the King the power to annul a sentence 
pronounced after a due enquiry in court (IX, 233) : 

T^ritam canumstam ca yatra kvacana udhhavei I 
Krtam tad-dharmato vidyat na tad hhuyo nivartayet II 
Manu lays down that the guilt of the killer of a Brahmapa, 
goes to him who eats his food, the guilt of an adulterous wife 
18 
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falls on her negligent husband, the sinning pupil’s and sacrifiicer’s 
guilt on the preceptor and teacher, and the thief s sin on the king 
who pardons him* 

Failure to punish the manifest thief is for the king a sin. 
When a thief, as laid down by the law (VIII, 314) approaches the 
king with streaming locks and confesses his guilt, he is free from sin 
whether he be sentenced or let off, but the king, if he punishes 
not, takes upon himself the guilt of the thief.” (VIII, 317). 

Even if he wishes to do so the king can not let off an old 
offender. {Viqn'^smrti^ III, 93). 
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44, ll , 29. Prohibition of Vedic Sacrifices 

As'oka is usually held to have interdicted the performance of 
Vedic sacrifices throughout his kingdom, and thereby made a 
violent change in the practice and religious obligations of the 
Brahmanical community in his kingdom. The relevant passages in, 
the edicts are these : (l) “ Here no animal may be slaughtered 
(Rock Edict I) ; (2) by reasoh of Asoka’s proclamations, the 
cessation of the slaughter of living creatures is growing (Rock 
Edict IV) ; (3) Favours have been conferred by me on quadrupeds 
and bipeds, birds and aquatic animals, even up to the boon of life.”^ 
(Pillar Edict II) ; (4) prohibition of the wanton destruction of certain 
named animals, (the. eating of which is prohibited by custom) and 
acts of cruelty ori certain named days of the month (Pillar Edict V, 
26th year of his consecration as king) 1 (5) The growth oiDharma 
(in the kingdom) has been effected by regulation of Dharma and 
by exhortation, and of the two regulation is of minor account . . ► 
such as the prohibition of the slaughter of such and such animals 
and other regulations of the 'kind.” (Pillar Edict VII). 

Among these,’ the word “ here ” in clause 1 above is capable 
of interpretation as ‘‘here in the capital” or ''in the Palace” 
(Bhandarkar, ' op: cit*^ p; 298) ** ^ iha' has been taken by some to 
mean here, on this earth ’ and by others as * here ’ i.e* in Patali- 
putra. But it had rather be taken to denote bis * palace or royal 
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establishment ’ because all other items mentioned in this edict 
are connected either with either As'oka personally or his royal 
household/' 

The belief that As'oka created a furious opposition among his 
Brahmagia subjects by forbidding yajUas involving animal sacrifices 
is baseless* The cost of a yajHa would have restricted the number 
of yaj^as to be performed at any time. What the king probably 
did yas to withdraw his patronage of sacrifices involving the 
slaughter of animals. It may be noted that there was no attempt at 
all at wholesale stoppage of the killing of animals, as is often 
assumed wrongly, 
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44, ll, 31-32. Brunahatya 

Bruiiahatya or the slaying of the embryo was a heinous crime 
from Vedic times. (Vide Eggeling's Trn. of the B atapatha-Brah- 
mana, Vol. XXVI, p. 19, XLIII, 272, and XLIV, 341n.) 

The castration of animals is punishable with a fine of 100 
panas^aLCCoxdmgto Visnusmrti quoted in Vivadaratnakara, p. 278. 
Kautilya imposes the highest fine for violence on those who render 
animals impotent, or cause abortion by use of medicine to a female 
slave." {Arthas^astra, p. 198). Kautilya recommends a king, 
who has conquered a new kingdom, to conciliate the subjects by 
various regulations among which he specifies the prohibition of the 
slaughter of females and young ones among animals (yom-bala- 
vadham) as well as castration {ib, p. 407). This rule is suggestive, 
along with one just previous to it in the Arthas^astra^ enjoining 
the conqueror to prohibit the slaughter of animals in certain periods 
and certain days, including the royal birthdays, as this is what 
As^oka says he in the Fifth Pillar Edict (Smith, op.cit.t pp. 150-152). 
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45, ll. 5-9. As^oka’s Dhamma Viewed as Brahmanical 

Dr. J. F. Fleet {J.R.A.S., 1908, pp. 491-497) argues that the 
Dhamma of the Rock and Pillar edicts is not Buddhist but merely 
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the traditional Rajadharma, Dr. J. M. Macphail rejects the idea 
that As'oka's Dhamina stands for Buddhism. [As'oka, p. 48) and 
holds that it merely denotes piety. Dr. Vincent Smith {As^oka^ p. 60) 
says : “ The Dhartna or Law of Piety which he preached and 
propagated unceasingly with amazing faith had few, if any, dis- 
tinctive features. The doctrines were essentially common to all 
Indian religions, although one sect or denomination might lay 
stress on one factor in it rather than on another.'' On an analysis 
of the various allocutions he addressed his subjects, Dr. Smith 
finds that none of them are distinctive in the sense of not being 
Brahmanical. “ The Dhamma of As^oka is Plindu Dharma with 
a difference " viz. its stressing ethical features rather than formal. 
Dr. R. K. Mookerji accepts the view. It is noteworthy that when 
As'oka lays down a ‘ close time ' in which no animals should be 
killed he selects just those days, viz, the full and new moon days, 
the fourteenth days and the eighth days after full or new moon 
{a^iarnii caturdas^i^ and on which even Hindu meat-eaters 

abstain from eating animal food. [See Rock Edict V.) The animals 
which he forbids being killed for eating are generally those 
which the smrtis prohibit the eating of. Over and over again 
he enjoins respect for Brahmanas and ascetics. His plea for 
largesses and pious pilgrimages is only the inculcation of the Hindu 
Dharma to make danas and to go to Urthat. Without going so far 
as to claim that these show that the king was a follower of the old 
Brahmanism, it might be maintained that policy as well as convic- 
tion made him unwilling to change the rules of the old Dharma, 
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45, //. 9-12. Dharmavijaya 

That As^oka's frequent references to Dharmavijaya are to be 
taken in the sense it has in the famous classification of Kautilya 
of conquests as Dharmavijaya, Lobhavijaya and Asuravijaya 
has been argued ably by Mr. V. R. Ramachandra Dikshifar in 
his Mauryan Polity, (1932, pp. 128-9, and 254-257). It is appro- 
priate to see in the edicts of Candragupta*s grandson the use of 
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well-known expressions popularised by Candragupta’s great 
Minister, Kautilya. The translation of Dharmavijaya as ‘ con- 
quest by piety,* as contrasted with * conquest by arms which 
Dr. Hultzsch adopts {Inscriptions of As^oka^ 1925, CJJ. p. 53) 
is a forced interpretation, when compared with the technical sense* 
of the word which should have been familiar to the Mauryan age.. 
The passage in the Arthas'asira where Dhannavijaya is defined 
(ed. Mysore, p. 380) runs thus : 

Trayo ahhiyoktaro dharma-lobha-asura-vifayina iti^ 
Tesamabhyavapaiya dharmavijayi tusyati I 
Tamabhyapadyeta pare^amapi hhaydt 1 
Bhumi-dravyadtaraijena lobha-vijay% tusyati : tarn arthena 
ahhipadhyeia I 

Bhumi-dravya-putra-ddra-prafta-haraijena asuravijayl ; 
tarn 

hhu7ni-dravyahhyam upagrhya agrahyah pratihurvUa I 
The passage may be rendered thus : 

“ (A weak king threatened with invasion may have to deal 
with invaders of three kinds.) These are the Dharma-conqueror 
{Dharma-vijayl)^ the greedy conqueror {lobha-vijay%) and the de- 
moniac conqueror {Asura-vijayi), Of these the Dharmavijayl will 
be satisfied by acceptance of suzerainty through surrender. Such 
a conqueror should be submitted to through fear of attack by others, 
(as he will protect his vassal against others). The greedy invader,, 
afraid of enemies he might make, will be easily satisfied with 
treasure and territory ; so he should be bought off by money. The: 
demoniac invader {Asura-vijayi) will not rest content with merely 
taking the kingdom, treasure, sons and wives of the conquered king>- 
Him the weak king should keep off by surrender of territory and 
wealth, and remain unassailed. (Against all of them, when they 
have begun the invasion, one should war by offers of peace and 
friendship, diplomacy and treacherous action.) *’ 

In Rock Edict XIII describing the conquest of Kalinga,, 
As'oka expresses his passionate grief at the evils which the war 
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•^entailed on innocent persons, combatants and non-combatants, 
including the terrible sufferings Brahmanas, ascetics and house- 
iholders, and his resolve to conquer thenceforth only through 
Dharmavijaya and the success he has had by the change of 
policy. ** He is now able to spread his benign influence even in 
regions as distant as 600 yojanas^ where dwell the Yavana king 
♦called Antiochus, the four kings called Ptolemy, Antigonus, Magas 
and Alexander, likewise down below, where are the Colas, the 
Pandyas, as far as the Tambrapariji, likewise in the home domi- 
nions among the Yavanas, Kambhojas, Nabhakas and Nabha- 
pantis, the herditary Bhoja chiefs, the Andhras and Paimdas — and 
And them all practising the Dharma which he has sought to spread, 
.and they are filled with love to him.” “ That love ” he continues 
has been attained by me through Dharmavijaya ” by sending his 
.envoys to distant regions. 

This is a clear declaration by As'oka of his preference of the 
method of extending his suzerainty or sphere of influence without 
recourse to arms as against the policy of force and violence which 
.succeeded in Kalinga, when he conquered and annexed it early in 
./his reign. 

The Dharmavijaya is what is inculcated in Rajadharma by 
ithe Dharmas'dstras, where it is suggested that as far as possible 
recourse to arms should be avoided, and after victory in battle, if 
.a battle becomes inevitable, no harassment of the conquered royal 
family or people should be permitted. The war itself should be 
conducted as a Dharma war {Dharma-yttddha) ; see Rdjadharma- 
kalpatarut ed. Rangaswami, pp. 125 ff. The desire for suzerainty 
or extension of supremacy is justified even by resort to war by 
5'ankha-likhita {op. cit. p. 125) on the ground that a king, as a 
.hsatriya has the duty to perform the horse-sacrifice {as>vamedha)y 
which can be done only by the accumulation of immense resources and 
ibythe subordination of other kings. Manu’s injunction (VII, 198-199) 
to obtain the end by negotiation or gifts, and never by recourse to 
war, because the fortunes of war are uncertain, is cited by Laksmi- 
<<dhara in his treatment of the subject in Rajadharmakarida of the 
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Kalpataru along with similar injunction. The difference between 
the king to whom these recommendations are made and the king 
in Kautilya is that the former is assumed to possess the strength 
to conquer, whereas Kautilya’s advice is to the weak ruler who is 
afraid of the designs of war-like neighbours, who might, according* 
to their disposition be one of the three classes of conquerors. 
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45, /. 11. Dharma-amatya same as DharmAdhikarI 

Dealing with Rastrakuta administration, Dr. A. S. Altekar 
writes as follows in his Rastrakutas and their Times ^ 1934, p. 169 : 

** The place of Purohita was taken in our period by an officer 
whose business it was to exercise general superintendence over 
religion and morality. Pandita^ the Minister of morality and reli- 
gion in Sukramti^ seems to embody the tradition of the Dhamma- 
maha-amdtyas of As'oka, and the Samana-mahamatas of the 
Andhras (Nasik inscriptions in Bj^ig, Ind, VIII, p. 9l) and the 
Vinayasihitisthapakas of the Guptas. The tradition was con- 
tinued in the north by the Cedis, one of whose records (Kumbhi 
plates of Vijayasimha. /.A, S.B., xxxi, p. \lb) meniions Dharm a- 
pradhana in addition to the M ahd-purohita. The office existed 
under the early Rastrakuta ruler Nanna-raja in A.D. 708, and the 
officer bore the significant title of Dharmankus'a.^' (Jnd, Ant. 
xviii, p, 230). ffukraniti employs the Pradvivaka (who is the 
same as Dharmadhikari) to select from Dharmas^ ancient and 
modern, those which should be followed and bring them to the 
notice of the king. (II, si. 100). 
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45, IL 13-15. Title of Dharma Maha-raja in the Pallava 
Dynasties 

From the Hirahadagalli grant {Bpig, Ind.^ I, 5 and VI, 88) 
dated in the eighth year of his reign, we learn that the early Pallava 
king S'ivaskandavarman (c. 200 A.D.) had the title of Dharma- 
maharaja (R. Gopalan, History of the Pallavas of South India, 
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1928, p. 37). Simhavarman, II, the son of Vis^u-gopavarman, ac- 
■cording to the Mangadur grant {Ind, Ant,, V, p. 155) had also the 
title of Dharmamaharaja, (c. 450 A.D.) Mahendravarman (a.d, 
600-630) styles himself Mahdbhuta Sa-dharma, which is equal 
to Dharma-Mahardja in the introduction to MattavUasaprahasana 
(Travancore Sanskrit Series, Iv, p. 3). The name Dharmardja- 
rafha by which the rock-cut temple at Mahabalipuram is known, 
and which Dr. E. Hultzsch regarded as made in the reign of the 
.great Narasimhavaraman I, was probably so called because he was 
known as Dharma-rUja, 

Dr. K. P. Jayaswal {History of India, p. 184) gives a fanciful 
interpretation of the title. He suggests that it was “ a Hindu 
edition or rather a Hindu counter-title of the Kusan Daivaputra 
^dhunu^hi. Instead of being a Daivaputra, the Pallava king 
bases his claim on his adherence to the orthodox law and orthodox 
civilisation, which was quite in conformity with the law of the 
Hindu constitution. He was substituting Dharma for the divine 
Daivaputral' I see no motive in the selection of the title other 
than that suggested in the text. 
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45, Ih 16-18. Kadamba Title of Dharma-MahXraja 

The founder of the Kadamba dynasty, Mayura-s'arma (a.d. 
345-370), came of a Brahmaija family devoted to the study of the 
Vedas and the performance of sacrificial rites. In the Talagu^^a 
inscription {Epigraphia Carnatica, VII, Into., p. 9) his name 
appears with the Brahmapa suffix s^arman. This is replaced by 
the K§atriya sufl5x varman, by which he is known in all subsequent 
records. As Brahmapas the Kadambas could not have rightfully 
become kings. Mrges'vara-varma, the seventh ruler of the dynasty, 
is styled in an inscription of his queen as Dharma-Mahardja 
Mpges'vara-varma. 

Dr. Jayaswal suggests, without sufficient reason, that the 
Kadambas and the Gangas assumed the title, because they were 
under the Pallava empire. {History of India, p. 199). 
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45, lU 18-19. Gangas as Dharma-Maharajas 

For instances see M. V. Krishna Rao, Gangas of Talkad^ 
1936, pp. 120-123. Madhava Kongani-varma (c. 430 A. D.) was 
known as Konga^ii-varma Dharma-Mahadhirdja, “ In the 
Uttanur plates {Madras Epigraphisfs Report^ 1916, p, 35) Dnrvinita 
is compared to Vaivasvata-Manu (a. d. 853-869). Nitimarga is 
lauded as the foremost of kings following Nltisara, Marasimha 
(a. d. 960-970) the son of Butuga II, took the title of Dharma- 
avatara : * incarnation of Dharma ^ (Fleet, Dynasties of the Kana- 
rese Districts, in the Bombay Gazetteer, I, i, p. 305).” 
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45, W. 18-19. Title of Dharma-Maharaja in Campa 

The Kauijdinya ruler of Campa Bhadravarman (c. A. D. 400) 
as Dharma-Maharaja (R. C. Majumdar, Campa\ 1927, III, Ins.. 
2, p. 3) Dr. Jayaswal considers that the Kaundinya dynasty of 
Campa was founded by a scion of an old and respected dynasty- 
from North India, which had settled in the Pallava kingdom, from 
which the migration apparently took place to Campa {History of 
India, pp. 169-170). The inscription of Bhadravarman on the 
Cho Dink rock is in Sanskrit prose and refers to a sacrifice per* 
formed by the king before S'iva as Bhadres'vara. • 
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45, Ih 20-22. Co\K Claim to follow Manu’s Lead 

Rajakesari Rajamahendra, who was chosen as heir-apparent 
to the Cola throne in A. D, 1059, has left three records in which the 
opening pras^asti begins thus : Manumiti-murai-valara, i.e.. May 
the righteousness of Manu duly increase. The Colas claimed 
descent from . Manu. A mythical ancestor of the Cola dynasty,, 
named Manu Cola, is said to have sentenced his son to be killed by 
having a chariot driven over him, as he had killed a calf by running 
19 
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over it, and the bereaved cow complained to the just king. (Nila- 
kantha S'astri, Colas^ I, 1936, p. 12), An inscription states that the 
king followed the laws of Manu and collected only one-sixth of the 
produce of land {ibid, p. II, p. 327), Rajendra II (acc. A. X ), 1246) 
begins his inscriptions with the words — Manuhulam-eduitu fieri- 
mudi-sudi-aruliya i. e. He who having assumed the righteous 
crown of the line of Manu. 
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45, L 21. Kalidasa on Manuks Ideal 
vide Raghtivamsfa, I, 17 : 

Rekhdmatramapi ksui^iidd d-Manor-vartmanali param I 
i. e,, He (Dilipa) did not swerve even to the extent of a line from 
the path of Manu. 
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45, ll, 24-29. Evils of Anarchy {Arajata) 

For the evils of interregnums, owing to the demise of kings, 
and of king-lessness, A e., arajata^ see Ramayana^ II, 67, where 
the following sdokas occur : 

Ndrajake janapade yajlias'Ua dvijddayal% I 
SatrUnyanvasate dania brahmattah sams'itavratd^ II (13) 
Nardjake janapade mahUyajHesu yajvanalt I 
BrahmandJt vasu-samptirndh visrjantydpiadahqindli H (14) 
Ndrajake janapade malya-modaka daksifidli I 
DevatdhhyarcanUrthdya kalpyante niyatair-janaih II (27) 
Ndrajake janapade svakam hhavati kasyacit, I 
Matsyd iva jand nityam bhaksayantah parasparam H (31) 

See 66 also Mahdhhdrata, S'antiparva, LIX, (LVI, Kumbakonam 
ed, 2, 3, 16) : 

Ardjdkesu rdstresu dharmo na vyavatistate I 
Parasparam ca khddanti sarvathd dhik-arajdkam II (3) 
Ndrdjakesu rdstresu havyam vahati pdvakah, I (5) 

Rdjd cenna hhavelloke prthivyd danda-dhdrakaJ^ II 
Jale matsydnnivdbhaksyan durbalam balavattardJp I (16) 
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See also Kamandaka, NjHsara, II, 40 : 

Parasparamisaiaya jagato hhinnavartmanah I 
Dandahhave paridhvamsi mdtsyo nyayah pravartate II 

See also Matsyapurdna, ch. 225, 8-9 : 

Yatra s^ydmo lohiidkso Dandascarati mrbhayaJt I 
Prajdstatra na muhyanti netd cet sddhtt pas^yaii II 
Bdlavrddhdiura’yaH-dhvija-strl-vidhavd yatalt I 
Matsyannydyena hhaksyeran yadi daftdam na pdtayef II 

Dr. K, P. Jayaswal, against the sense of the contexts in which 
these passages occur, took the term to mean a kingless 

constitution. {Hindu Polity, 1924, pt. i, pp. 41, 97, 98, 100, 134.) 
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46, ll . 1-8. Aspects of Barbarian Rule in India 

The Indian view of foreign rule is given in the Puranas, whose 
evidence is thus summarised by Dr. K. P. Jayaswal {History of 
India, A.D. 150 to 350, 1933, pp. 151-2) : 

“The S'akas not only disregarded the orthodox system but 
they imposed a system of social tyranny. The country under 
them was encouraged or forced to follow their manners, ethics and 
religious theories : Tanndthdste janapadds tac-cMldcdra-vddinalt 
The Mleccha kings followed the general practice of their racej — 
exacted illegal taxes : 

Prdjdste hhakqayiqyanti mleccha rdjanya-rupinalp I 
They killed and massacred even women and children. They 
killed cows. They killed Brahmaijas, and they took away the wives^ 
and wealth of others : 

Strl-hdla-go-dvijaghnas ca para-dara-dhanddirtalv I 

They were never crowned, /.e., legal kings according to Hindu 
law* They indulged in constant dynastic revolutions among* 
themselves : 

Hatvd caiva parasparam ; uditodita-vams'dsdu uditdsiam^ 
itdstatha I 
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‘‘There was thus a national cry^ Expressed in the Purina texts, 
practically inviting the Gupta emperors and the Hindus of the 
time to eradicate this lingering canker in the North-western 
corner — an operation which Candragupta II was obliged to 
perform, and which he performed successfully.” 
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46, ll, 11-15. Removing the Taint of Kali (Kali-rajah) 

The expression apasta-halihhih occurs in the verses introduc- 
ing the Krtya-Kalpataru of Laksmidhara the Minister of Govinda- 
candra of Kanauj (a.D. 1110-1154), and reflects similar expressions 
in the Gahadvala grants. 
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46, ll, 25-29. Education of Princes 

The curriculum of studies, which Kautilya and later writers 
prescribe for the future king, is elaborate. The ‘ three Rs * 
are to be learnt before upanayana. The Veda and philos- 
ophy, especially the systems of Samkhyaf Yoga and Loka- 
yata^ are to be studied along with the angas of the Veda, viz, 
grammar, exegetics, phonetics, metre, and ritual. Anviksiki (Logic, 
Ethics and Metaphysics, according to the Somadeva) was to be 
a special study. Apart from theoretical studies, the prince is to 
learn the art of administration from officers of experience as well 
as Economics {Varta) and Dandanlti, He is to become proficient 
in the use of arms, and in secular history, traditions, Arthas*a^tra 
and Dharmas'a,stra^ after he attains his sixteenth year. This 
formidable list of subjects must keep a prince pretty fully engaged 
till he is called to the throne. (See my Ancimt Indian Polity^ 
1935, pp. 38-39.) 

116 

47, ih 24-25. Increasing Dependence on Customary Law 
Caritra or usage is recognized as a source of Dharma from 

early times. Apastamba (II, 15, l) refers to des^a-kula-dharmah 
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i.e., local and family custom. Gautama (XI, 13, 20-22) declares 
that local caste, and family usage, not opposed to &ruti, have the 
force of law and so have the customs of cultivators, tradesmen, 
herdsmen, money-lenders and artisans ; and these usages have to 
he ascertained before a decision is arrived at. Vasistha (I, 17) 
cites the authority of Manu for declaring the applicability of local, 
-caste and family customs **in the absence of revealed texts.’* 
Baudhayana, after reciting five disputed usages of the South, 
O, 2, 1-4) declares that such usages are valid in the countries 
where they prevail (I, 2, 5-6). Kautilya directs a survey of 
•customs in the empire, and apparently the Mauryan empire main- 
tained such a record as the British have attempted to do in the 
-case of the castes of the Punjab (Griffin, Tapper) and the Southern 
Maratha country (Steele) : 

Des>a-grama-hula-samg}iaianam dharma-vyavahara-caru 
tra-samsthdnam 

. . . Nihandha-pustakastham kdrayet. {Arthas'dstra, p. 62) 

Manu recognises caste-usage for all the four varijas (II, 18) 
;and local, guild and family usage (VIII, 41). The king should 
decide cases according to both Dharma and local usage (VIII, 3). 
Yajnavalkya gives precedence to local custom (I, 343) in the 
.administration of justice. The King must punish members of clans 
ikula), castes, guilds corporations and provincesi 

who depart from their respective customs (I, 361). The adminis- 
tration of civil law should not violate smrti rules or usage (II, 5). 
The usages of guilds etc., are termed samayah (conventions), and 
the king should enforce them, when not opposed to true Dharma 
(II, 186). Dr. Jayaswal maintains that such sainayas do not con- 
;stitute real customary law but represent delgated legislation. {Manu 
.and Ydj%avalkyay p. 76). 

Brhaspati declares emphatically the inexpediency of not 
maintaining the usages of localities, castes and kulas, as the 
■people will get discontented (if they are not maintained) and 
vthe king’s strength and wealth will suffer thereby. (I, 126, in my 
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edition). Vijnanes^vara, in discussing Yajnavalkya, II» 118-119’ 
declares that the texts on succession and partition mostly repeat 
what actually prevails in the country. {L/okczsiddhcisyci anuvadcc^ 
kdnyevcc prdycna ixsMifi prakarafie vacanUni) * Mitramis^ra {ytrct^ 
mitrodayc^y says : ** All nihandhcckarccs recognise that smrtis 
on civil law simply embody recognised usage.” (Pmyefta vyava- 
harasfKftmdm lokasiddhdrthdiiuvadakafvcttu iti scikctld-^itibcin- 
dhrhhilt ahhidkdnat). Nilakap.tha says : “ the science of judicial 
administration is based like grammar on usage”. (Trn. Kane,. 
1933, p. 169). 

Manu lays down the rule of following family usage (IV, 178) : 

Yendsya pitaro yataJi yena ydtdh pitamahalt I 
Tena ydydt satam margam tena gacchan na nisyate 

* The path by which one’s fathers have gone, and that by 
which grandfathers have gone, by following it, one moves on the: 
path of the good, and by following it he does not sin I * 

The verse may be described as a charter of conservatism. 

The theoretical basis of the validity of custom, according to* 
Mlmdmsay is that it derives its authority from a lost or latent. 
smrti or s^ruti text. But, as one has to make two presumptions 
to secure recognition to usage, as against one for a smrti rule,, 
usage is held to be inferior to explicit smrti rule. 

Jaimini’s aphorism (I, iii, 7) that s'istUcdra is valid without 
reference to its causes is to be limited to wordly matters* 
(K. L. Sarkar, Mimamsa Rules of Interpretation as applied to* 
Hindu Law TextSy 1909, p. 74 and pp, 238-239.) 
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47, IL 25-26. Equal Validity of all Texts. Ekavdkyatvam 

Ekavdkyatvam has been regarded as a conspicuous example^ 
of ** legal fiction ” which has been useful in the development of 
Dharmas'dstra and Hindu law. (S'ankararama S'astri, op, 
p. 170). 
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Absolute unanimity and concord are held to exist between all 
:smrH texts on the same subject and all s'rutt passages also. The 
presumption is warranted by the fundamental assumptions of 
Mimamsa that the source of all law, and of all knowledge is the 
Veda, and that the Veda is eternal, infallible, universal and derives 
its authority from itself. It does not recognise any growth in the 
Veda or any possibility of evolution in Veda or smrti. Homogene- 
ity is a characteristic of the Veda. Self-consistency is its mark. 
The idea is signified as Ekavakyatva. The consequences of the 
presumptions are that consistency and harmony must be deemed to 
exist between one Veda and another, between one passage of 
s'ruti and all others, between one smrti and another, and between 
sfruti and smrti^ as well as between smrti and acara (custom, 
usage). The Sahhantaradhikccranct section of Purvamfmamasa 
maintains that all s^dkhas speak with one voice. Inconsistency 
between smrti precepts, as in the rules of marriage of Brahma^Jias 
with women of the other three castes (Manu permitting all three, 
Yajnavalkya permitting only marriage with ksatriya and vais'ya 
women and later smdrtas prohibiting marriage outside his own 
caste to the Brahmana) or the practice of niyoga^ is explained away 
by the doctrine of limited applicability to particular epochs, or ages. 
The remarriage of women in the five cases sanctioned by Paras^ara 
(IV, 30), is rejected on the ground of Kalivarjya, and as simply 
repeating an old and defunct rule. (Madhavacarya’s commentary 
on I, 34). Similarly, by the application of the principle of har- 
mony involved in this nyaya^ smrti rules have to be harmonised with 
valid usage {samayacara) and should be rejected if contravening 
them {virodhe). Many illustrations of the way in which this nyaya 
has been applied by commentators and smartds are quoted and 
explained by Mr. C. S^ankararama S'astri {Fictions in Hindu Law, 
pp. 142 ff.) On the application of this principle to reconcile con- 
flicts, the doctrine that acara or usage, which is valid, is only that 
of sisthas (the elect), gives rise to apparent difficulties as many wrong 
acts condemned by conscience or smrti are remembered of heroic 
characters of the past. Are such things valid if done now ? The 
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answer is ‘ No \ because the test of valid conduct is whether it 
has been pursued by its author with the consciousness of doing; 
a thing which is meritorious. Accordingly, the moral lapses of 
old sages, heroes and gods, are no precedents. {Fictions in Hindu 
Law, p. 138). 
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47, JL 26-27. Anonymous Texts 

The question of their admissibility is thus stated by Mitra- 
mis'ra {Viramitrodaya, Paribhasa-prakas'a, pp. 17-18) : 

“ In several works of authority, certain quotations occur, which 
are introduced merely thus ; * to this effect is the smrti ‘ ‘ to this effect 
is the sdoka \ (The authorship is indeterminate). Such quota- 
tions are authoritative in as much as they have been unequivocally 
accepted by great men. What is styled Sai-trimsfanmatam is 
not so authoritative, according to the Kal'^ataru, because it is 
accepted only by some, being rejected by others. Bur VijSanes'- 
vara, Apararka, S'ulapani and others regard its citation as authori- 
tative. This is only proper.*’ 

Yadapi smartrndma anirdis'ya * atra smrtitt ’ * atra sdoka)} ' 
ityadi pramanikadikhanam, tadapi avigita-mahdjana- 
parigrMtafvdt pramdfiam, ‘ Sniftyantaresu ’ ca ityanenaiva 
samgrhttam veditavyam. * Sat-irimsanmatadikam * tu 
kais'cideva parigrhttatvdt apramdnam ityukiam Kalpata- 
ru^a, Vij%anesfvara-Apararka-STdapani-prabhriibhi$tu 
pramdnattvena parigrh%tam» Yuktam ca 
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47, 1 . 27. Justice and Good Conscience 

The rule of equity and good conscience is implicit in the 
dicta of Manu and Yajnavalkya on the “ feeling of satisfaction, 
which the good get ’* {Sadhunam atmanastustih, Manu, II, 6) and 
what one finds to one’s liking {svasya ca priyamdtmanalt), (Manu, 
II, 12, and Yajnavalkya, I, 7). To guard against caprice being 
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taken as equivalent to conscience, the commentators explain that 
the satisfaction should be that which only those who are both 
learned in the Vedas and righteous feel, thereby relieving each man 
of the privilege of deciding what he should do according to his 
likes and dislikes. Medhatithi points out (ed. Jha, I, pp. 68-69) 
that the trustworthy character of such learned and good men is 
the guarantee of its not being misused. When the learned and 
good feel satisfied as to the righteousness of an action, it must 
be taken as right, because such men will never feel satisfied with 
anything that is wrong.” 

But equity and good conscience can not over-ride clear law 
or revealed text. This is made clear by VisVarupa {Yaj%a,^ 

I, 7, vol. I, pp. 13-27) who points out that the satisfaction which 
one feels should not be in action which runs counter to Vedic 
injunction, or smrti or is due merely to fidgets. Kulluka {ManUy 

II, 6) lays down that ‘‘ self-satisfaction ” is authoritative only in 
regard to matters in which an option is open, following the Mitak- 
qara which rules that the rule of satisfaction applies only to cases 
in which there are several lawful alternatives open, one of which 
has to be chosen. This is also the view of the SmrticandrikU 
(Samskarakapda, 5). 
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47, Z. 29. Insight or Intuition {Yukti) 

The application of reason, or the power of inference to the 
resolution of difficulties in evidence is suggested in the law books 
e.g. Yajfiavalkya, II, 212. Visnusmrti recommends the appli- 
cation of reason (yukti) to the determination of the genuineness of 
documents. Vyasa, Prajapati and other writers advocate the use 
of yukti for the proper construction of documents. But the most 
powerful advocate of the application of yukti is Brhaspati. Over 
and over again he says (XXVI, 4, 49, 50 in V yavaharakdfida) that 
the determination should be in accordance with intelligent apprehen- 
sion (yukti) as otherwise there will be disaster : 

Yuktyd vibhajamyam tat, anyatha anarthakam bhavet I 

20 
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He illustrates the disastrous effect of the failure to apply yukti 
to determine whether one is a thief or not, a good man or not, 
by the condemnation of the sage Mandavya for theft : 

CauYo-acauro sadhvasadhult jay ate vyavahdratah I 
Yuktim vind vicdreficc Mandavyas^ -corat am gatah II 

{Vyav,, I, 116) 

He would apply it to determine the preference in cases of conflict 
of laws : 

Dharmas'dstra-virodhe tu yukti yukto vidhiii smTtah I 
{tb, IX, 8) 

He denounces vigorously in a famous verse dependence on the 
letter] of the written law {s^dstra t.e,, smrti) without an intelligent 
conception of the spirit through yukti : 

Kevalam s'dstram-ds'ritya na vaktavyo vinirnayah I 
Yukti-hine vicare tu Dharma-hdnili prajdyate II 

ijhid., I, 114) 

A decision should not be arrived at by solely depending on the 
sfdstra^ for, in an enquiry devoid of the application of reason 
{yukti) i there is destruction of Dharma.’* 

It is natural that with such powerful sanction as Brhaspati’s, 
King Somes'vara should enjoin the magistrate to award sentences, 
not by mechanically following smrti precept, but by the exercise of 
his own reason {yukti) ; 

Pramafie nis'citaivdpi divyair vdpi vicarite I 
Yuktyd dandam nrpah kurydt yathd dosUnusdratah II 

Mdnasolldsa, ed. Gaekwad’s Oriental Series, v, 1286. This is a 
conspicuous illustration of the extended scope of the application of 
yukti by a king of the twelfth century. 
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48, U 2J!Acceptance of the Usages of Pratiloma Castes 

Todardnanda and Viramitrodaya^ Vyavaharaprakas'a, (ed. 
Jivananda, p. 120) cite the following verse from Katyayana : 
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Pratiloma-prasutequ tatha durga-nivasisu I 

Viruddham niyatam prahuh iam. dharmam na vicalayet il 

“ (The King) should not disregard the fixed rules of conduct 
among those who belong to the praiiloma castes and anaong the 
inhabitants of the forts (or inaccessible mountain places) even if 
they are opposed (to rules of smrti) ” (Trn. Kane, Katydyana^ 
1933, p. 125.) 

The rule in a slightly different form is cited by Laksmidhara 
in Vyavahdrakalpataru as from Brhaspati : 

Pratilomaprasutanam taihd durga-nivdsindm I 
Sdstravad yatnato raksyd sandigdhau sddhanam tu sdW 
One of praiiloma birth was deemed so degraded that to call a 
person o, pratilomaja was an offence {Ydj^avalkyay II, 207.) 
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48, ll , 5-6. The Usages of the Good S'udra 

Manu gives the sources of Dharma in the following sdoka : 
Vedo akhilo dharma-mulam Smrti-s'ile ca tad-viddm^ 
Acaras'caiva sddhundm atmanastu^Ureva ca II 
Buehler translates the verse thus : 

“ The whole Veda is the (first) source of the sacred law, next 
the tradition, and the virtuous conduct of those who know the 
Veda (further), also the customs of holy men, and (finally) self- 
satisfaction.*^ (S.B.E., XXV, p. 30.) 

Medhatithi construed “ the practice of good men ” {sddhundm 
dear ah) with “ learned in the Veda ’* {iad’vidam)^ and correlated 
goodness and Vedic learning, confining valid usage, as a source of 
Dharma, to those who combined both, f.e. Brahmanas. The com- 
mentators following him distinguished between s'lla (conduct) of 
those learned in the tradition {smrti) and usage {dear a) of good 
men {sddhundm) and held, like Sarvajha-narayana, that the latter 
was inferior to the former on account of the possibility of incorrect- 
ness of the tradition on which usage was based. That the distinc- 
tion was not perhaps originally intended is evident from the 
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circumstance that Gautama, (I, 2) refers to s'lla (conduct) only, 
while Baudhayana (I, 4) and Vasistha (I, 5) refer only to usage or 
practice {againa and acara). The original belief was that among 
those learned in the Veda and tradition {smTti) there could be no 
difference between conviction and practice. But valid usage was 
held to be those of Brahmapas only. Mitramis^ra (c. A.D. 1610) was 
the first to make a break by suggesting an alternative interpreta- 
tion. In Viramiirodayai Paribhasa-prakas'a, p. 9. (ed Chow- 
khamba, 1896), he suggested that, as an alternative explanation of 
the verse of Manu cited above, the word “ acaraf} ’* should be 
connected with “ Sadhunaniy' when the meaning would be that 
“ even those not learned in the Veda are to be accepted as authorities, 
if they are men free from weakness and defects, and in such cases, 
the usage of good S'udras {Sacchudrah) becomes authoritative. 
Though Mitramis'ra restricted ; the applicability of such usage to 
S'udras alone, even then, the break he made was definitely 
important, and a concession to the altered times. The passage 
is important enough for full citation : 

Athav a, ^acaras'caiva sadhunam' iti cchedah. Evam ca 
a-vedavidam api k^lfta-do^a-puru^anam acamhpramafjam. 
Tathd ca sac~chudradydcara}i tat-putradin-prati bhavati 
pramdfiam'^ 

123 

48, L 10. Supersession of S'istacara by SAdhunam-ScXra 
In the earlier authorities emphasis is on Siqta, explained in 
the Maskari-hkasya^is “ avagata-veddrthddp ’’ (men proficient in the 
understanding of the meaning of the Veda) and sva-dharmd- 
vasthitah ” (men rooted in the discharge of their own Dharma 
{Gautamasmrti^ ed. Mysore, 1917, p. 453 and p. 456). Gautama 
(XXVIII, 49 and 51) rules that * ' in cases for which no rule is given, 
the course should be followed of which atleast ten (Brahma^as), who 
are well-instructed (in the Veda) s'iqtdJi skilled in reasoning 
and uncovetous, approve. . . . But on failure of them, the decision 
of one s'rotriyay who knows the Veda, and is properly instructed 
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(in the duties, shall be followed) in doubtful cases.” (Buehler, in 
II, 1897, p. 310). 

Baudhayana (I, 4-6,) after laying down that the source of 
Dharmay after the Veda and Smrtiy was Sistacaray proceeds to 
describe the qualities of the s>ista as ‘‘ freedom from envy, and 
pride, the possession of grain for not more than ten days’ consump- 
tion, and freedom from covetousness, hypocrisy, greed, perplexity, 
arrogance and anger : ” 

{SistaJikhaluvigataniatsarahnirahainkara’ftkwnbM-dhanyali 
alolupalt dambha-darpa-lobha-moha-krodha-vivarjitaTk I 

Vasistha (I, 6) defined the msta as one whose heart is free from 
•desire ” {s'istah punah akamdtmd) Vedic learning, ascetic un- 
wordliness and saintliness are old qualifications of the sfista, whose 
practice or precept was to be followed where there was no clear 
rule. While re-affirming the position of the sdsta as the declarer 
of Dharma in doubtful cases, Manu defines the qualifications of the 
msta (XII, 108-9) : “ If it be asked how it should be with respect 
to (points) of Dharma which have not been clearly stated, the 
answer is that what Brahmanas, who are also m^taSy propound 
should clearly have force. Those Brahmaijas are deemed sn^tasy 
who, in accordance with Dharma have studied the Vedas with 
their appendages, and who perceive by the senses the revealed 
texts as reason for distinguishing right and wrong.” The 
appendages of the Vedas are stated by Medhatithi (ed. Jha, 
II, 1839, p. 487) to be the Ifihdsa and Purdita. To these are added 
the Vedangas by the Smriicandrikd (ed. Mysore, Samskaray 1914, 
p. 6) and the Mimamsa, Smrti etc. by Kulluka. 

Manu’s injunction (II, 6 and 12) that the acdra (custom) of the 
good [sadhundm) or saddcarah should be regarded {Tantravartikay 
p. 143) as one of the sources of Dharma must be read with the 
above injunction to refer doubts to s>istdh, and the “ good men ” he 
had in view treated as those fully qualified to be designated s'istah. 
The equation Ei^tah, SadhuTt is accepted by the commentators and 
digest makers, like VijnanesVara, Kulluka and others {Mitdksardy 
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I, 7, and Manu, II, 6) but the tendency is to both limit and broaden 
the old concept of the authority competent to decide doubtful cases* 
Thus, Vis'varupa (c, A.D. 900) (commenting on Yajnavalkya, I, 7) 
would limit sadacara to religious and spiritual, as distinguished 
from temporal or wordly acts of the good men. On the other side, 
Madhavacarya (c. 1350) gives the power of interpretation as 
sadhavaJi ‘‘to the elders of each family and tribe.” (ed. Bib. Ind.^ 
p. 100), and Mitramis'ra gives a purely ethical interpretation of 
sUdhavah by quoting the following fanciful etymology from 
V isnuj^urafia : 

“ Good men free from all defects are called sat^ and their 
practice, dcarana^ is called sadacara"' Mitramis'ra further brings* 
the practice of the good S'udra within sadacara^ so far the Dharma 
for the last varnci is concerned. 

The supersession is manifestly due to the impossibility of 
finding men with the qualifications laid down for s'istdh, and is an. 
illustration of silent adaptation. 
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48, ll. 10-14. Animus against the Learned S'udra 

As'vaghosa in his Vajracchediha claims that the S'udra Bud- 
dhists were as learned as Brahmanas. The S'udra was excluded 
from Vedic but not from secular studies. Among Buddhists there 
was no exclusion of S'udras from any kind of learning, and they 
were eligible even for the monastic life. The Buddhist monk was 
identified with the learned S'udra and much of the animus against 
the former was transferred to the latter. Yajnavalkya (II, 235) 
lays down that he who feeds the S'udra ascetic at religious and 
S'raddha ceremonies is liable to punishment. This is obviously 
aimed against hospitality to the Buddhist monk. Such bitter state- 
ments as that the S'udra who has learned even the alphabet should be 
kept at a distance reflect only the animus against the Buddhist. The 
Buddhist ascetic is described by Kautilya {Arthas^astra, Mysore ed*. 
1909, p. 199) as vrsala-pravrajita — f.e. S^udra ascetic. 
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Manu’s hostility towards the Sudra is primarily towards the 
learned S'udra, the controversialist, claiming equality and freedom.” 
{Jayaswal, Maim and Yajliavalkya^ p. 92.) 

Manu’s references to “S'udras who assume the marks of the 
twice-born ” {SudrUnis>ca dvijadinginah ; IX, 224) and heretics 
{Pdsandinahi IX, 225) as well as those who follow prohibited 
pursuits {Vikarmasihaht IX, 225) are to Buddhists. In XII, 95 
Manu alludes to them as those outside the Vedas {Vedabdhydh), 
The Visfiupurdna condemns the village mendicant and Jaina 
ascetic {Grdma-ydjaka nirgrantho hahudoso durdsadah). The 
Satdrimsanmata^ ed. Chowkhamba, p. 174, rules that a bath with 
clothes on is the prescribed purification when one touches Baud- 
dhas, Pas'upatas, Jainas, Lokayatas, Kapilas, and the twice-born 
who follow forbidden pursuits. 
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48, ZZ. 17-28. Limits of Aryavarta 

Baudhayana (I, 2, lO) lays down the limits of Aryan occupation 
and indicates the areas which one can visit only subject to penance : 
Prdg-Adars'anati pratyah-KalakavanM^ daksifjena-Hima- 
vantam^ udak-Pariydtram^ etat Aryavartam, Tasmin ya 
dcdrali $a pramdnam, Ganga- Yamunayor-antaram ityeke, 
Athdtra Bhdllavino gdtham uddharanti ; 
Pas'cat’sindhur-visarani Suryasyodayanam puralt i 
Ydvat Krsno vidhdvafi iavaddhi brahmav areas am H Iti : 
Avantayo-Anga-Magadhdh Surd^frd Dahsindpathdh I 
Updvrt Sindhu-Sauvfrd ete samh%rita-yonayah-\\ 

Aratidn Karaskardn Puridran Sauvlrdn Vangan Ka- 
Ungdn 

Prdnundn iti ca gaiva punas-stomena-yajeta-sarvaprs-- 
thayd vd, 

Athapyxvdaharanti : 

Padbhydm sa kurute pdpam yah Kalingdn prapadyate I 
Rsayo nishrtim tasya prdhur-V ah'vdnardm havih. H 

(I, 2, 16.) 
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It will be seen that the areas which Baudhayana excludes from 
Ary av art a are the Punjab, Magadha, Anga, Vanga, Gujarat, Sindh^ 
the lands south of the Vindhyas, as well as Rajputana and Malwa 
north of the range. 

S'ankha-Likhita lay down : 

Prak-Sindhu-Sauvtrat, dakqiijena Himavata^, pascdt 
Kdmpilyai, udak Pariyairat^ anavadyam brahma- 
varacasam* 

They thus exclude the lands of Sindh and Sauvira (Kathiawar 
and Gujarat). 

Paithinasi lays down : 

A-Himavatahi A-ca Kumdrydh Sindhur-Vaitarant-nadt- 
Suryasyodayanam purali yavad-va hrsna-mrgo vicarati 
tatra DharmaJi caiuspddo hhavati I 

The lands described as the eastern limit include Orissa. Baudha- 
yana (as quoted in Vlraniitrodaya, Paribhasa-prakas'a, p. 58) adds 
that he who visits Anga, Vanga, Kalinga, Magadha and Sauvira 
except on a pilgrimage must undergo new samskaras (punas- 
samskaram arhati). 

Manusmrti, II, 22-23, lays down that the Aryan country runs 
from sea to sea, east and west, and mountain to mountain, t.e. the 
Himalayas and the Vindhyas, north to south. He adds that where 
the black antelope naturally flourishes the country must be deemed 
fit for sacrifices, and the lands (where it does not) as those of 
barbarians. 

A-samudrdttu vai purvat^ a-samudrdtiu pas’cimdi I 
Tayorevdntarm giryoh Arydvartam vidur-hudaJt II 
Kr$nasdras-Ui carati mrgo yatra svahhavatali I 
Sa jHeyo Yaj%iyo des'o mleccha-des'astu aiah-parah II 
The definition of the limits given by the Bhallavins, a school 
of the Samaveda, is quoted with approval by Vasistha (I, 15) : 
Athdpi Bhallavino Nidane gdthdm uddharanti — 
Pascdt-Sindhur-vidkdrafi^^ Suryasyodayanam purah I 
Yavat-kfSftohhidhdvati tavad-vai brahmavarcasam II 
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That is to say, the western boundary of Arya-varta is the 
Indus, the eastern the Suryodayana, and as to the north and south, 
the habitat of the black antelope- 

That the lands which are free for the antelope to roam over, 
for barley and the his^a grass to grow, and which are full of holy 
places are those which the wise will live in is stated in the Adi- 
purdna^ as quoted by the Viramitrodaya {op. cit. p, 57) : 

Krsnasdrair yavair darhhaiJi cdturvarf^yds'rainaistathd I 
Samrddho dharma-des'as-tam dsfryeran vipas^ciiah ii 

It will be noted that the emphasis is also on the prevalence 
of the varnUs^rama-dharma in the area* This principle is stated 
^explicitly by Vtsfiusmrii : 

Catur-varfiya-vyavasihdnam yatra des'e na vidyate I 
Tam mleccha-des>ain jdniydt Arydvartam-athah-param H 

For other quotations see the Paribhasa-prakas'a of Vlramitro- 
daya^ pp. 58-60. Dr, K. P. Jayaswal (Manu and Ydjfiavalkya^ 
pp. 27-29) discusses the subject, and concludes that the extension 
or restriction of the area of Aryan usage coincided with the advance 
or retreat of Brahmanical rule in the land. 
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48, h 32. Apad-dharma 

In times of distress occupations not normally allowed to a 
varna are permitted to its members. These are summarised in 
Manusmrfh IV, 81-104, with specifications of the occupations 
which even in distress a Brahmana should not follow. Distress 
is held to know no law, and a Brahmana who accepts food even 
from the most degraded is no more tainted ‘than the sky by 
mud’ {ib. 104). Yajnavalkya deals with the same topic in the 
section on expiations (III, 35-44). He too holds that afflicted by 
■distress and eating anywhere the BrahmatJia incurs no sin needing 
subsequent expiation. 

Paras^ara is even more emphatic. “ During revolutions, {des^a- 
^bhahga), foreign travel or exile (pravdsaX affliction (vyasana), let 
21 
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one save himself first, and then think of performing Dharma. , , 
When times of distress have to be tided over, one should not think 
of purity or proper conduct {s^attcacara). He should subsequently 
perform expiation (when the pressure is past) and act according 
to Dharma '' (VII, 41 and 43). Again, he holds that ** the Brahmaga 
who eats in the house of a S^udra in a time of distress is purified by 
his mere feeling of regret or by muttering the dmpada'' (XI, 21)-- 
This exemption applies only to periods of distress as the food of the 
S^udra is held to be capable of making a Brahmapa lose his caste 
(XII, 32). 

For other texts on Apad-dharma see Apasiamhay 20, 10-21 ; 
Gautama VIII, 1-26 ; Vasistha, II, 22-29 ; Baudhdyana, II, 4, 
16-21, and Visnuy II, 15 and LIV, 18-21, and the commentaries on 
the relevant passages of Manu and Yajnavalkya. The principle 
was capable of considerable extension, the only restriction being the 
avoidance of those occupations which were specifically named as 
inadmissible even in times of distress, fie., when one could not 
live by following his varna occupation. 
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49, ll , 1-2. Voyages and Visits to Prohibited Areas 

Baudhayana (11, I, 1-2) places sea- voyage {samudra-sam- 
ydnam) at the head of a number of offences which cause loss of 
caste ipataniyani) which are only less heinous than the inexpiable 
sins {mahapatahali) » But he also mentions sea-faring as one of 
the special customs which are allowed to the people of the north 
(I, i, 2, 4* Athottaratah . . . samudrayanam iti), but he rules 
that if the special practices of the north or the south are put in 
force anywhere else, it would lead to sin (l, i, 2, 5). Manu 
(III, 158) forbids sea-voyages by implication by laying down that 
those {dvijas) who do so should be avoided, (varjantydh prayat- 
nafah, III, 166). Apparently the sea-trade for which he provides 
no fixed rates for conveyance, were to be undertaken by others. 

In the Brhanndradlya-purdna (cited in Bharma-pradlpUy 
1937, p. 50) it is implied that the re-admission into their varita of 
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those who had gone on sea-voyages was allowed before the Kali- 
yuga, because they are stated as disallowed {varjyali) in the 
Kaliyuga : 

Scxfundra-yaira-svikarah kamaiidalii^vidharanam I 
Dvijanam asavarijdsti hanyasupagaiam tathd II 
Devardcca stiioipattih madhuparke pas>orvadhah I 
Mdmsddanam yaiha srdddhe vdnaprastds'ramastathd II 
Dattaksatdydh kanydydfi piinardmiam parasya ca I 
Dlrgha-kalam. brahm acaryani naraniedhas^vamedhakmx II 
Mahaprasthanagamaiiam gomedhas^ca tathd makhah I 
Iman dhanndn Kaliyuge varjydndkuh manistitah, H 
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49, IL 6-8. Relaxations of Yuga-Dharma 
Parasfara (I, 33) lays down 

Ytige-yitga tu ye dharmdh tafra tatra ca ye dvijah I 
Tesdm ninda na kartavyd yugarupdhi te dvijah, H 

This indicates that rules are to be different for the different 
cycles of time {yiiga). The principle is that duties will be propor- 
tioned to the capacity of men in different cycles, it being held that 
there is a deterioration of capacity and power from the first to the 
fourth yuga, and in the fourth ytxga itself with the lapse of time. 
Many rites like the sacrifice of cows and the doing of many acts by 
ancient sages, which now perplex us, are due to the superior potency 
of the people of those ages. The point is brought out by the 
S^loka Apatamba : 

Teqdm tejo-vis'esena pratyavdyo na vidyate I 
Tad-anviksya prayufijdnah sidatyavarako narah H 

The point is brought out by Brhat-Paras'ara : 

Yt(-ge yuge tu ye dharmdh tequ dharmesu ye dvijah I 
Te dvijd ndvamantavyd yugarupa hi te dvijah II 

A long catalogue of various practices, which are now condemned for 
the Kali-yuga, is given in the extracts collected on pp. 50-56 of the 
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recently published DharmapradTj^a (Calcutta, 1937) from the 
Pards^ara-MUdhaviya, ed, Islampurkar, I, i, pp, 128-142» 

The reduction of the ancient rigor of duty to women and the 
men of the different castes is illustrated by Paras'ara’s chapters on 
purification. A married women is prohibited from performing 
vratas (vows necessitating austerity) as by doing so she would 
diminish the longevity of her husband (IV, 17). A married women, 
who has lost her husband by flight, death, or by his sanyUsa^ or 
impotency or becoming an out-caste, is eligible for re-marriage 
(IV, 30). The S'udra need not observe fasts (to secure purification 
for a sin), as by making a mere gift he can secure the result. 
(VI, 51, repeated in XI, 28.) 
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49, Ih 10-12. Relaxation of Duties for STdras and 
Women 

Sri Bhdgavata rules : 

Stris'udra-dvijahandhundm trayo na s'ruti-gocard I 
Iti Bhdratamdhhydnam mimind k'^paydhrtam H 

ix. ‘ For women, S'udras and degraded Brahmanas access to the 
V eda is shut and the compassionate sage has provided for them the 
Mahdhharata instead/ Commenting on this dictum, Mitramis'ra 
states {Paribhd&d, p. 37) that the knowledge of Atman which the 
Veda will give can be equally furnished by the epics (Pur^nas). 
S'udras and women are entitled to knowledge of the Atman 
but not through the Vedas. He quotes another PuratT.a to the 
effect that the devout S udra acquires true knowledge through the 
reading of the Puranas and that according to some sages there is 
parity between women and S^udras : 

Asti smdrasya s'tts'rltsoh purdijenaiva vedanam 1 
Vadanti kecin munayah strlndm snidrd-samdnatdm 

Like others who die at Kas'i they can obtain mtMi by death there- 



NOTES 


165 


130 

49, ll . 12-15. Upanayana for Women 

Dr. A. S, Altekar in his Position of Women in Hindu Civilisa- 
tion^ 1938, shows that originally girls had upanayana performed 
for them like boys, and performed the daily Sandhya rites, as Sita. 
is said to have done in the Sundarakanda of the Ramayafia 
(XIV, 48), Mitramis'ra in his Samskara-prakds^a (pp. 402-405) 
deals with the question of upanayana for women. Harita is cited 
to show that women are of two classes, Brahmavddini and 
Sadhyovadhult ,* the former has the sacrificial fire, study of the 
Veda and alms within her own house ; the latter has upanayana 
done when marriage is nigh, and then the wedding is celebrated.. 
Yam a is quoted to show that in past ages {pura-kalpe) girls used 
to have the girdle of upananayana {mau'njl-handhanam)^ study of 
Veda, and the recitation of the Savitri, when their fathers, uncles or 
elder brothers used to teach them, and arrange for their daily 
begging within the house itself, but the girls were to abjure the 
wearing of the antelope skin like the boys, and matted locks.. 
The reduction of the duties of women, or as status^ as modern 
observers may view it, is seen in Manu : 

“ The samskaras, which are done for boys with Vedic mantras 
should be performed for girls without Vedic recitation ; the comple- 
tion of the samskaras for girls is for the protection of their bodies.. 
It should be done in proper time and form I ” Manu rules that 
for girls marriage should be regarded as the substitute for upana- 
yanuy as a Vedic ceremony, the service of the husband as equal 
to living in the house of the Gwm, and attention to domestic 
duties as tantamount to attention to the sacred fire. Her associa- 
tion in all karma gives the wife an equal part in them with the 
husband, even though her function is passive. 

' As late as about 150 B.C. the freedom given to women tO' 
perform Vedic rites is illustrated by the Nanaghat inscription 
of Queen Nayanika, widow of S'atakarni I, who states that 
she lived the life of hrahmacarya (after the death of her 
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husband, as the faithful Hindu widow is enjoined to live) and 
that she performed the Rajasuya and As^vamedha sacrifices. 
But, whether her claim relates to her association in these sacrifices 
as Patta-Mahist ("senior queen) with her husband, when he 
performed them, or by herself, as Dr, Altekar holds (op. cit. 
p. 243) it is hard to say, but the probability is in favor of the 
former view, as her description of her own life fits in with the 
Brahmanic ideals of the virtuous widow. 
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49, ll 16-19. Reduction of Stringency of Rules of Taint 

The rules of purification ( sniddhi) were made less stringent 
in the later smrtis like Paras'ara’s, and the rules about the acquisi- 
tion of taint (dosa) necessitating purification were made easier, by 
application of the principle that with waning power and the passage 
of cycles of time, men required more lenient construction of offences 
and expiation. This is illustrated by the rules regarding untouch- 
ability (asprs^ya) following either one’s varna or some special act. 
Thus, according to a sdoka cited in Dharma^radlpa (p. 150), con- 
tamination which arises even from conversation with a low-born 
person or an out-caste (patita) in Krta-yuga, from touch in Treta- 
yuga, and from eating his food in the Dvapara-yuga, arises in 
the Kali-yuga only by actually doing the forbidden act. Paras'ara 
ruled that the sin of as (association with these guilty of the five 
inexpiable sins [maha^pataka) can be removed by a vrata. Another 
dictum states that the sin of touching a Candala is removed by 
looking after the taint at the Sun, {ih. p. 152) ; {Canddlasparwane 
sadya adityam avalokayet) Similarly, in the Krta-yuga, one had 
to leave the country in which there were out-castes and sinners ; in 
Treta-yuga, it was deemed enough, if one left the village in which 
they were found, and in Dvapara-yuga the particular family con- 
cerned ; but in the Kali-yuga, it is enough to leave the actual 
perpetrator of an offence. At the same time, certain general ex- 
emptions from impurity by touch were given. Thus, artisans,. 
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cultivators, physicians, servants, {dasi-dasa), kings, and learned 
Brahmanas are always pure (p. 158.) In festivals, pilgrimages,, 
marriages and sacrifices, there should be no consideration of purity 
or impurity following touch (p. 151.) The literature of s'uddhi^ 
which is treated elaborately in the later smrtis and nibandhas 
(digests), illustrates the principles suggested in the text. 

YajSavalkya (III, 28-29) lays down automatic purification 
(sadyas'-s'aucam) in the following cases : 

Rtvijdm dikqitdnam ca yajWiyam karma kurvatdm I 
Satri-vratJ-hrahmacdrhdatr-brahmaviddm tathd II 
Dane vivdhe yajfie ca samgrame des^aviplave I 
Apadyapihikastdydm sadyas'-s'aucam vtdhlyate H 

Other dicta against the occurrence of impurity in certain cases are 
indicated in the following rules of Paithinasi and Angiras : 

7. Atha deva-praiistaydm gana-yairadi-karmani I 

Srdddhddau pitr-yajUe ca kanya-ddne ca no hhavet II 

2. Rdjya-nds'astu yena sydt vind rajHd sva-mandale I 
Praydsyatasca samgrame home prdsthdnike sati H 
Mantrddidar'kanair-vdpi prajandm s^anti-harmafii I 
Go-mangalddau vais'yanam krsi-kdldtyayesvapi II 
As'aucam na hhaveUloke sarvatr-anyatra vidyate I 
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49, ll^ 19-20. Relaxation of Rule for Age, Infirmity etc. 

The rule of Cyavana (cited in Dharmapradipa^ p. 158) illu- 
strates the equitable rule lowering the amount of expiation in 
the case children, old persons and women : 

Bdla-vrddha-sirindm ardham prdyascittam ; A qodas'dt 
hdlaTi ; saptatyufdhvam vrddah ; 

Similar exemptions exist in many other sections of Dharmas'dstra 
for these three classes as well as persons who are ill. 
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50, IL 1-2. Struggles of Bhakti-marga Adherents with 
SmSrtas 

The struggles of the saints of the Bhakti-marga with the strict 
adherants of Dharmas'asfra are recounted in Hindu and Saiva 
hagiology. To begin with, the saints were not of the first vanja 
and accordingly had no right to teach religion, according to 
strict rule. Again, within the fold of devotees (bhaktah) the 
traditional rule of superior and inferior, and the inferiority of women 
for spiritual exercises, was discarded. The saints often attacked 
caste distinctions, e,g. Kabir (R. G. Bhandarkar, Vaisnavism 
S'aivism, 1913, pp. 70, 83), Caitanya’s repudiation of caste in 
admission of disciples, and by the Ucchista-Gaijapati sect (p. 148). 
Some of them scoffed at the rites prescribed by Dharmas'astra» 
Thus Namdev derided fasts and pilgrimages {ih, p. 90) and Tukaram 
followed suit by condemning mere physical purification and 
mechanical rites (ib. p. 92) Illustrations can be easily multiplied. 
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50, IL 8-12. Emancipation of Individual Earnings from 
Family Control and Joint-ownership 
For the Roman Law of the growth of individual right in 
•one’s own earnings through the application of the principle of 
^ecuUum casirmse^ under which Augustus had conceded to a 
fiUus-familius on service the right to dispose by testament of what 
lie had acquired in the exercise of his profession, so as to give a 
soldier ultimately the right to dispose of all his property, including 
gifts, legacies etc. see J. Muirhead, Historical Introduction to 
Roman Law, 1899, pp. 322-323, as well Sir H. Maine’s Ancient 
Law, ed. Pollock, p. 149. 

The Hindu Gains of Learning Act (Act XXX of 1930) provides 
that notwithstanding any custom, or rule of interpretation of Hindu 
Law, no gains of learning shall be held not to be the exclusive 
property of the acquirer. It has set at rest the old controversies 
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about the application of the rules of Manu (IX, 206) and Yajna- 
valkya (II, 118*119) and the comments thereon, supported by 
citations from Narada, (p, 190 ed. Jolly) verse 10, Vasistha (17, 51) 
Katyayana (ed. Kane, vv. 866 to 880) Vyasa etc. The course of 
•evolution in freeing individual earnings seems to have followed, 
.as in Rome, the freeing of S aurya-dhanam (the earnings of valor) 
and vidyB-dhanam (the gains of science or learning), so long as they 
were not acquired by the use of family property, from the common 
estate liable to partition between co-parceners, and then extended 
by analogy to the fees of the sacrificial priest, gifts (dana)^ commer- 
cial or trade earnings etc. The discussion may be followed in 
Vyavahummayukha (ed. Kane, pp. 124-128)- 
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;50, 21 Reduction in the Number of Valid Marriages 
The recommendation of Gandharva unions for kqatriyas was 
;a recognition of realities, as kings often added women to their 
antaJv-ptLmy after seduction. Inclusion of the form under marriage 
was in the interests of the girl. Later on, the disfavor into which 
it fell, owing to misuse, led to the rule that even a Gandharva 
nnion should be subsequently sanctified by a formal celebration, 
•with religious rites. See Altekar’s Position of Women in Hindu 
€^iviliscdion, pp. 34-58. Poets like Kalidasa invested the Gan- 
dharva union with a halo of romance, but it is probable that it was 
not accepted except as an unpleasant necessity, since the subsequent 
form of marriage ceremony would be of one who was not a virgin 
ikanya\. Commentators were hard put to explain away the rule that 
ihe bride should be a virgin, and had to interprete kanya^ as 
merely a term for the bride . The old approval by Baudhayana 
^f the Gandharva form, on the ground of ‘ its naturally being the 
sequel to love ’ {Snehanugatatvat, I, II, 13, 7) gives place to 
restriction of it to the military caste and to the imposition by 
JDevala, for example, of a subsequent marriage ceremony : 
Gdndharvesu vivdhesu pimar vaivdhiko vidhiJt I 
Kccrtmyasxa trihhir varnailt sametyenagnisaksikah H 
22 
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Devala provides for the marriage for the first three varnas^ 
implying that for the last vanm the confirmatory religious cere- 
mony was unnecessary {vide^ commentary on Manu, VIII, 226). ^ 
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50, IL 16-17. Adoption 

From brief rules in the older smrtis of a vague nature 
{Vasi^tha^ 15, 1-10, BaudhUyana-j>arwi^tha, S.B.F*., XIV, pp* 334- 
336) a mass of discussion has grown on the topic. The valid 
s^astraic justification for adoption is the necessity for a man to 
have a male child to perform his obsequies, and save him from 
falling into the hell, Put. A man without a son is therefore in 
distress {apadi). On the other hand parents in poverty may 
want to give away their sons to childless men who would bring 
them up, and perhaps give the sons property, which they can 
not obtain from the natural parents. This also is distress {dpad)^ 
The power to dispose of a son is a remnant of the old patria 
potestas, for which there is sanction in the story of S'unas^s'epa, 
told in the Aitareya Brdhmana, whom his father sold to King 
Haris'candra under pinch of poverty. The power to give away a 
son is limited, as the act is justified, by religious necessity of a son. 
Hence the rule that an only son cannot be given away in adop- 
tion. A device for defeating this rule may perhaps be seen in 
the recognition of a son belonging to two fathers ” {Dvydmu§yd- 
ya-fta). The filiation of an adopted son with the rights of rever- 
sioners has to be reconciled ; and this leads to the rules of consent 
of such reversioners. As adoption is a creation by a magical act 
(dattahoma) of a new son, the principles of consanguinity and 
conformity to probability of parentage, if the son can have been 
a real son, arise. The disputed rule of the Kdlika-purdna as to 
the invalidity of adopting a boy, whose cudd-karma (tonsure) and 
initiation {upanayana) are already over, is perhaps an attempt to 
tide over the difficulty of adoptions by young men in articulo' 
mortis. The whole structure has been built up by legalists. 

See Ganganath Jha, Hindu Law in its Sources, II, 1933„ 
pp. 217-219 ; and, Jolly, Law and Custom, ed. 1928, pp. 156-166. 
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50, ll . 18-32. Status of Women (General) 

See my Ancient Indian 'Economic Thought, 1934, 53-54, and 
Altekar’s Position of Women in Hindis Civilisation, passim. 

In Hindu law a woman is always unfree or dependant, and 
is the terminus of the family. Gautama enunciated the rule 
(XVIII, l) Asvatantra dharme str%. 

See Mann, V, 147-149, and IX, 2-3 ; YajSvalkya, I, 183, 186 ; 
Visiju, 25, 4-6. 

See also Gurudoss Banerjee, Hindu Law of Marriage and 
Stndhana ; Jolly, History of Hindu Law, pp. 76-81, and pp. 226, 
259 (history of female property) ; and Jayaswal, Manu and YldjUa- 
valkya, pp. 225-235, and pp. 256-261. 
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50, ll, 20-25. Workhouses for Destitute Women 

See Kautilya, II, 23, p. 114 : 

Yds’ca aniskUsinyah prosita-vidhava nyanga kanyaka va 
dtmdnam hihhryuh ; tali sva-ddslhhih apusdryasopagr- 
aham karma kdrayitavydh ; svayam dgaccantlnam va 
sutras'dldm pratyu^sasi hharida-vetanavinimayam karayet, 
Sutra-parikqdrtha-mdtram pradipah, 

Striyd mukhasandars'ane anya-kdrya-sambha^dyam va 
purva-sahasa-dandah, 
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51, ll , 1-2. Wife Shares in Husband’s Punya 
Apastamba (II, 16-19) : 

“No division takes place between husband and wife (16). For, 
from the time of marriage, they are united in religious ceremonies, 
(18) ; likewise also as regards the rewards for works {karma) by 
which spiritual merit is acquired, and with respect to the acquisi- 
tion of property.” (Buehler, II, pp, 136-137). 
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51, lU 5-10. Brhaspati on the Rights of the Wife 

See Brhaspaiisfnrtt (ed. Rangraswarni, Vyavahara, XXVI,. 
92-94) : 

Xmnaye smrti-ianire ca ptirvacaryais'ca stlribhth I 
Sarirardham sntrid hhdrya punyapuityaplmle samU H 
Yasya noparatd hhdrya dehardham tasya jlvaft I 
Jxvatyardhas'anre tu katham anyah svamapnuydt II 

The theory of the identity of husband and wife, each being 
incomplete without the other, is found in a passage of the Vctjam- 
neyi-Brahmaija cited by Kulluka in commenting on ManusmHi^ 
IX, 45. This passage is : 

Ardho ha esa atinanah ; tasmdj^jdyam na vindata^ naitavat 
prajayate^ asarvo hi tavad-hhavaii, Aiha^ yadaivajdyUm 
vindate^ atha prajayate, tarhi sarvo hhavati, Tatha oa^ 
etad-vedavido vipra vadanii — * Yo bhartu saiva bharya 
smrtd ’ 

man is only half his self. When he takes a wife, he is- 
incomplete, and so not fully born. When he takes a wife only is 
he fully born and becomes complete. So, Brahmaijas versed in the* 
Vedas declare : ‘ Verily he who is known as the husband is also 
the wife 

The verse of Manu, for supporting which the above passage 
was cited by Kulluka, is worth quoting : 

Etdvaiieva puruso yajjaya atmd prajeti ha I 

Viprdb P^'^huh tatha caitat ^ yo bhartd sd smrtdiigand ^ H 

The connection between the Vedic passage and the dictum of 
Manu is self-evident. 

The equality of sons and daughters, which follows from ana- 
logy, is stated by Manu (IX, 130) thus : 

Yathaivdtmd tatha putrah, putrena duhiia samd I 
Tasyam Utmani tistantydm^ katham anyo dhanam hdret If 
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‘‘ The son and one's self are identical. The daughter is equal 
to the son. So when she, as one’s seif remains, how can any one 
else take the estate ? ” 

It is a great progress to this stage from Apastamba (II, 14, 4) 
who placed the daughter in the line of inheritance after not only 
the sons but the teacher and his pupils. (The sutra runs “ Or„ 
the daughter.” Haradatta says that according to some writers 
the succession of daughters is on failure of sons, and that others 
hold that the daughter comes after the pupils of the guru^ who^ 
according to an earlier slXtra^ inherits on failure of sons and 
sapiijdas, Buehler holds the second to be the correct interpreta- 
tion of Apastamba’s view.) {S.B.E. II, p. 132, n.). 
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SlylL 11-12. Right of Unmarried Daughter to Expenses 
OF Marriage 

The brother should spend from his share of the paternal estate 
atleast one-fourth on the marriage of his sister. This is the rule in 
both Manu (IX, 118) and Yajnavalkya, (II, 124) : 

{a) M. Svebhyo ams'ehhyasta kanydbhyah pradadur-bhra- 
farah prthak 1 

Svdt-svddainsaccati4>rhhdgampatitldli> syur-aditsavah If 
(h) Y. AsamkrtasUf> samskarya hhratrhhih purvasamskrtah f 
Bhagiiiyas^ca nijddams^dt daitvdm$>am iu turiyakam If 
The rule of proportion laid down here was capable of different 
interpretations, and, as described by Dr. Altekar (Zoc. cit., p. 290- 
291), might lead to anomalies. The intention of the jurists is. 
stated by Devala as making provision for the daughter’s marriage 
{Smrticaiidrikd, p. 625). Viramitrodaya (Vyavahara, p. 582) 
holds that a brother should spend an amount equal to his share- 
if the fourth reserved for his sister's marriage proves insufficient, 
Narada (XIII, 34) rules that a brother should meet the expenses, 
from his own earnings if there is no ancestral property : 

Avidyamane pitrdrthe svam^'amudhriya va punah I 
Avas'yakarydh samskUrah bhrdtrbhih purvasamkrtaih II 
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That the marriage expenses of the daughter were a charge on 
the family was established in Kautilya’s time, (p. 161) : 

Sannivista-samam asannivi$tehhyo naivesfccnikam dadyuh : 
kanyabhyas'ca pradanikam 

i,e, “ Brothers who are unmarried should be given as much as the 
cost of marriage of the married brothers ; and unmarried daughters 
-shall be given what is payable at their marriage.” 

Kautilya logically includes dowry in marriage expenses. 
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51, ih 17-1'9. Marriage an Obligation to Woman 

Brahmanism laid stress on the value of married life for the 
due performance of religious rites, and the status of the householder 
{grh%) was ennobled. This is indicated in Mamismrti^ II, 77 : 

Yathd vdyum samds^ritya variante sarva-jantavaJi I 
Tathd grhastham ds'ritya vartante sarva ashram ah II 

Hence, the Taittnya Bmhmana (II, 2, 2, 6) declared that the 
wifeless person (widower or bachelor) was without yajUa {a-yaj%i- 
ko vd esa yo apatmkah). The Mahdhhdrat a (Adi. 114, 36) told 
a story to the effect that the husband-less woman was sinful- The 
obligatory nature of marriage to women is illustrated by a verse of 
Yamasmrti to the effect that a father should give a grown up 
maiden in marriage to a good man, if available, and if not even to 
a bad man : 

Dadydt ^ii^avate hanydm nagnikdm hrdhmacdrine I 
Apt vd gunahindya noparundhydt rajasvaldm II 

The praise of the wedded estate is thus made by Vasistha : 

Grhastha eva pravrajet, grhastha stuyate yatah I 
Caturndm ds*ramdndm tti grhastkastu vis'isyate II 
Sarvesdm apt vai tesdm veda-snirti-vidhanatali I 
Grhastha ucyate s'restah sa trln etdn hihharti hi II 

The upanayana of women was prohibited by Yajnavalkya (I, 13) ; 
and their rites upto marriage were to be done without Vedic 
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mantras. Marriage was the samskara for women, and it was to 
take the place of upanayana^ according to Manu (II, 67) : 

Vaivahiko vidhiJt strtnam samskaro vaidikali smrtah I 
Patiseva guror-vaso grhartho agmparikriyd II 
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51, IL 20-24. Alleged Buddhist Influence in Securing 
Sex Equality 

Dr. K. P. Jayaswal, Maim and YajHavalkya^ pp. 234-235, 
argues that the mind of the Brahmin lawyer was touched by the 
inferiority of women as compared with men in inheritance etc., 
because the Buddhists recognised the right of women equally with 
men to entry into the monastic order. The assumption is incorrect. 
Hinduism does not make women spiritually inferior to man, even 
though it does not encourage spinsterhood or asceticism for women. 
Jainism made a distinction between ’the spiritual capacity of 
man and woman (E. W. Hopkins, Religions of India). That 
the ascetic life should not be undertaken by girls without due 
spiritual urge was the Hindu view. The Mahabhdrata mentions 
a woman, named Sulabha, who practised austerity and remained 
unmarried so as to achieve salvation (XII, 325, 103) : 

Sdham tasinin kule jatU hhartaryasati madvidhe I 
Vinttd mohsadharmesu caramyeka munivratain II 
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51, ll, 24-25. Indissolubility of Marriage 

Divorce {mohsa) has to be distinguished from separation 
{tydga). Manu lays down the indissolubility of marriage in the 
following s'loka (IX, lOl) : 

Anyonyasya avyabh%cdro bhaved-amarandntikali I 
E^a dharmah samdsena j%eyah strl-pumsayoh parah I 

‘ Let mutual fidelity continue till death,’ this may be con- 
sidered the highest law for husband and wife.” 
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The survival of the marriage tie even after death is one of the 
inducements held out to women persuaded to commit sati : 

Tisrah-koti-ardhakoti ca yam romafp mantise I 
Tavat-kdlam vased-svargam bhartaram yamtgaccati II 
Vydla-grahi yatha vyalain hildd-tiddharate halat 1 
Evam uddhrtya hhariaram tenaiva saha modaie H 

{Paras>amsmrtif IV, 31-32). 

The rules of Yama, S'atatapa, and Katyayana allowing a girl 
'married to an improper person to remarry again, are explained away 
hy MadhavScarya {Pardsfarasmrti^ vol. I, pt. 2, pp» 90-91) as 
xelating to other ytt^gas and as inapplicable to the present times : 

So ayam ptmar-tidvdho yvgdntara-visayaJi- Tatha ca 
Aditya pt(>rdne : 

V dhaydippunanidvdham jyestams'am go-vadham tatha I 
Kalau pafica ha kurvUa hhratr-jayam hamandalum II 

Kautilya accepted the rule that in Dharma-t^ivdha (the first 
four forms of marriage) there could be no divorce : 

Amokso dharma-vivUhWham, (p. 155) 

But if the husband and wife hate each other and agree to release 
vone another they can do so. 

The rules allowing remarriage of widows and women whose 
husbands have long not been heard of etc., which were probably 
^operative once, have been explained as interdicted for this age. 
Among them is the famous rule of Narada (XII, 67) : 

Na§te mrte pravrajite klihe ca patite pat an I 
PdHcastc dpatsn ndrttiam patir-anyo vidhlyate II 
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•51, h 27. Condemnation of Prolonged Celibacy 

Dirgha-brahmacaryam is one of the Kalivarjyas, according 
:to Brhamnaradiya’purana (cited in Dharma-pradipa, p. 50} : 
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Dattaksatayah kanyayah punar-daiiam parasya ca I 
D%rgha-kalam hrahmacaryain nammedhds'vamedhakau II 

The relevant clause prohibiting prolonged study and celibacy 
(which are involved in Brahmacarya) is cited from the Brahma- 
purattci in Madhavacarya’s hha^ya on Paras'ara-smrfi (vol. I, pt. 1, 
p. 133, Islampurkar’s ed.) 

The authors of the Dharma-pradtpa explain that the inter- 
diction of prolonged brahmacarya of 24 years and more pres- 
cribed in the Grhyasutras is impracticable at present (p. 53). 

Manusmrti (III, 1-2) lays down that one should have studied 
the three Vedas, or two, or atleast one before entering the order 
of householder {Grhastds'rama) and that the vow of studying 
the Vedas, must be kept for 36, 18, or 9 years, or until the 
student has learnt the Veda perfectly. Manu’s dictum in regard 
to the duration of brahmacarya is identical with the dicta of all 
smart as y with the exception of Baudhayana, (I, 2, 3, 1-5) who 
prescribes periods of forty-eight years, or twenty-four years, or 
twelve years for each Veda studied, or atleast one year for each 
Kdnda of the Veda studied, or till the Veda has been mastered. 
He cites the Vedic injunction that one should kindle the sacred fire 
when one^s hair has not turned grey (Jata-putrah kr§na-ke $'0 
agnim adadhUa) ‘ lest the duty of offering the Brauta Agnihotra 
be neglected ’, for, as he himself remarks, ‘ life is uncertain This 
extra-ordinarily long period of brahmacarya is taken up by S'abara- 
svamin's (I, iii, 2) discussion, as the s'ruti (cited) and the smrti 
(Baudhayana) are in conflict. S'abara holds that the smrti rule is 
invalid, and he is in line with the later smrtis which include dirgha- 
brahmacarya among the interdictions of the present age (Kaliyuga). 
Kumarila attempts a reconciliation by suggesting that the d%rgha- 
brahmacarya rule is for those who are physically unsound and 
not quite fit for married life, but who are unable to remain celibate 
through lack of self-control. A text from the Atharva-veda is 
cited in support of the rule to which Baudhayana has given his 
adherence, to show that S'abarasvamin’s summary rejection of it is 
untenable. 

23 
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51, Z. 28. Praise of Grhasthas'rama 

For the. panegyric on the house-holder’s life see ; 

Manusmrtiy III, 77-80 : (Buehler’s trn.) 

As all living creatures subsist by receiving support from air 
even so (the members) of all orders susbsist by receiving support 
from the householder. Because men of the three (orders) are 
daily supported by the householder with (gifts of) sacred knowledge 
and food, therefore (the order) of householders is the most excellent 
order. (The duties of) this order, which cannot be practised by men 
with weak organs, must be carefully observed by him who desires 
imperishable (bliss in) heaven, and constant happiness in this life, 
the sages, the manes, the gods, the Bhutas, and guests ask the 
householders (for offerings and gifts) ; hence he who knows (the 
law) must give to them (what is due to each) 

For parallel passages, see Vaststha, VIII, 14-16, and 
LIX, 27-29. 

147 

52, ll. 1-2. The Widow’s Power of Alienation 

The relevant texts of Katyayana have formed the basis of dis- 
cussion by the digests. These are arranged as under by Mr. Kane 
in his reconstruction of Katyayana : 

S.suradi§u yallabdham stndhanam paitrkam striyd I 
Ahhave tadapatydnam matd-pitros-tadiqyate H (920) 

That Stndhana which was obtained by a woman from her 
parents in the forms of marriage beginning with the asura is desired 
(held) to go to her parents on failure of her progeny. 

Aputrd s'ayanam hhartuh pdlayantl gurau sthitd I 
BhiMjlta dmaraifidt kqantd ; ddyddd urdhvam dpnuyuh II 

(921) 

A sonless widow, preserving the bed of her husband unsullied, and 
residing with her eiders, and being self-controlled (or forbearing) 
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should enjoy her husband’s property till her death. After her 
death, the other heirs of the husband will succeed to it. 

Svaryate svamini strl tu grasacchadana-bhaginl I 
Avihhakte dhanams'am tu prapnoti dmaraimntikam II (922) 
Bhoktumarhati hlptams^am gunhsmsn^uqane rata 1 
Na kuryad yadi sms'rusam caila-pinde niyojayet II (923) 

When her husband is gone to heaven, the wife is entitled only 
to food and raiment, if her husband was not separated, or she may 
get a share in the ancestral wealth till her death. The widow 
intent on serving her elders, is entitled to enjoy the share allotted to 
her ; if she does not serve her elders, only food and clothes should 
be given her : 

J^rte hhartari bhartrams^am labheta kulapdlika I 
Yavad-jivam ; na hi svamyam danadhamana-vikraye^ 

(924) 

Vratopavasanirata hrahmacarye vyavasthita I 
Damadanarata nityam aputrdpi divam vrajet II (925) . 

‘ A wife who seeks the honor of the family gets the share of her 
husband till her death ; but she has no power of gift, mortgage or 
sale. A widow engrossed in religious observances, fixed in celibacy,' 
always self -restrained, and making gifts goes to heaven, even though 
she is sonless.’ 

These rules give the widow only a life-interest in her husband’s 
estate, and they form the foundation of the modern right of the 
Hindu widow to her husband’s estate, and after her the reversioners. 
The rules are old, as Kautilya (p. 153) lays down identical in- 
junction : 

Aputra patis>ayanam palayanU guru-sanHpe sdrtdhanam 
ayuhksayat bhu%jlta ; dpadartham hi strxdhanam ; u^dhvam 
ddyddam gaccet, (III, 2) 

The rules were interpreted so as to allow the widow to incur 
expenditure of various kinds, e.g., gifts on the ground of the spirit- 
ual benefit accruing therefrom to her and to her husband, religious 
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expenditure etc. The extension is made in Vyavahara-maytikha 
(Kane’s trn, p. 152) in explaining rule 920 of Katyayana : 

“ The text refers to a prohibition of gifts and the like intended 
for bards {vandi)^ panegyrists {caraiia) and the like. But gifts 
for unseen {i,e, spiritual) purposes and mortgages and the like 
conducive to those purposes are valid, on account of the rule 
(viz. 925) of Katyayana”. 

Some of the verses of Katyayana cited above are ascribed to 
Yama by the Sfnrticandrika (Vyavahara, pp. 665 seq.) 

Devaijna Bhatta, the author of the SmrticandrikU also ex- 
tends the power of the widow to make gifts etc., in spite of the 
apparent liihitation of her power: (trn. Krishnaswami Aiyar, 1867, 
pp. 169, 170). 

“ The competency of the widow to make gifts for religious 
and charitable purposes, such as the maintenance of old and help- 
^ less persons, being sanctioned by law, the above passage must be 
held as contemplating the want of independence of a widow in 
making gifts etc. for purposes not being religious or charitable, 
but purely temporal, such as gifts to dances and the like. A 
widow thus possesses independent power to make gifts for religious 
objects, and therefore the same author enjoins the constant pre- 
sentation of gifts by a widow for religious purposes. . . . The 
daily making of such gifts will be impracticable if the widow were 
held to possess no independent power. It is hence to be understood 
that the law does not deny the independent power of a widow even 
to make a mortgage or sale^ for the purpose of providing herself 
with the necessary funds for the discharge of religious duties.” 
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52, IL 1-5. Divorce Open to Non-Brahmanas 

Cf, Dr. Altekar {op, cit, p. 102) : 

Divorce went out of vogue only in the higher sections of 
Hindu society. The S'udra-kamalahara^ written in the 17th 
century, expressly permits it to S^udras and other lower castes.” 
Kamalakara relies on a rule of Ndrada (not found in Jolly’s edn.) ; 
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Na Sudrayah Sfnrtah kdla^ na ca dharma-vyatikramah I 
Vis'esato aprasutdydh striyah samvatsarad-vidhtfi II 

The verse ends samvatsarapara sthitih in Naradiya-Maiiu- 
samhitdf (ed. Trivandram, 1929) p. 145. 

Kautilya limited divorce to the forms of marriage other than 
the first four, which were in use by non-Brahmanas only (III, 4 
or p. 155). 
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52, IL 6-10. Kalivarjya 

See Note 128, ante (pp. 163-164) on the relaxations of Yuga- 
dharma^ 

The rules interdicting certain ancient practices on the ground 
of their unfitness for the weakened men of the present age are 
generally cited as Kalivarjya and are to be found in the Puranas 
and some of the later smrtis. In the Vanaparva (clix, 11-34) of 
the MahUhharata an account of the gradual decline of power and 
dharma from ynga to ynga is described. Some of the practices 
of the ancients may prove repugnant to present day conscience. 
But they should not be condemned on that account. Thus 
Paras>arasmrti (I, 33) : 

Yiige yuge ca ye dharmds iatra tatra ca ye dvijah I 
Tesdm nindU na kartayd ynga-rupd hi te dyijaiv II 
Thus, we should not condemn the injunction of Manu (VIII, 
371) that the wife, who proud of her virtues or birth contravenes 
the directions of !her husband should be thrown by the king to the 
dogs to be devoured by them. It refers to a different age. 

Madhavacarya collected a number of texts on Kalivarjya and 
these have been printed in his edition of Pards'arasmrti (I, i, pp. 
131-137) with valuable comments of his own by the late Mahamaho- 
padhyaya Vaman Sastri Islampurkar. Hemadri, M adanapdrijdta 
and other authorities give quotations on Kalivarjya. In the 
recently published Dharmapradlpa (pp. 50-53, and pp. 232-244) a 
list of the inhibitions of the Kali-yuga is given and the 
premissibility of such practices as the remarriage of widows, for 
which smrti sanction may be cited, in the present age, is discussed. 
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The most accessible collection of practices inhibited for tho 
Kaliyuga is that of Mr, P. V. Kane, in a paper on Kalivarjya^ 
which he contributed to the Eighth Oriental Conference, He has 
catalogued 49 practices as so forbidden, and stated in each case the 
older authority, enjoining or allowing the practice condemned later 
as Kalivarjya. He holds that the doctrine of decadence as time 
passes is referred to in R^veda^ X, 10, 10, where in the famous dialogue 
between Yama and Yami the former is reported as saying : ** those 
later ages are yet to come when sisters will do what is not sister- 
like.” The NiruUa implies the decadence in the contrast it makes- 
between the intuitive knowledge of Dharma which ancient sages had 
and the later had not : (I, 20) 

Sdksai krtadharmana rsayaJt babhuvuJt te avarahhyo a$a- 
hsatkrta-dharmasya upades'ena mantran sainprdduh 1 

The doctrine of decadence is expressed in Apastamha (II,. 
6> 13, 7-9) and Gautama (I, 3-4). The idea is that the sages of old 
who committed many transgressions, which are against the s'dstrasr 
incurred no sin thereby, because of their spiritual powers, and that 
if one of the present age, who does not possess such spiritual great- 
ness, commits the same offences he will surely be sinful. 

Mr. Kane conjectures that in the five or six centuries preceding 
the Christian era the theory of the four yugas^ their characteristics* 
and of the progressive moral decline from yu^ga to the yugas follow- 
ing, was fully developed. He also holds that the theory of inhibitions 
of the Kali-yuga began to be current about the fourth century A.D.. 
The yuga theory appears in its full-fledged form in the Mahdbhdraiar 
(Vanaparva, ch, 149 and 183), Manu (I, 81-86) and some Purdt^as 
e.g. Matsya, ch. 142-143, Brahma^ ch. 122-123 and Ndradtya, pU 
I, ch 41. The earliest incription mentioning the sins of kali-yuga is- 
one of the Pallava king Simhavarman {Epig, Ind.^ VIII, p, 162 ; 
Kaliyugadosavdsanna-dharma-uddharana-nitya-sannaddhasya). 

Apastamba's rejection of the old rule of giving all property to 
the eldest son as opposed to s'dstras 

{s'dstraih vipratisiddham, II, 6, 14, lO) 
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may be based on the kalivarjya idea, through he does not 
■expressly mention it. Uddhara-vihhaga or giving a larger share to 
the eldest son on partition was known to early smrtis {Gautama^ 
xxviii, 5-7, Batidhdyanay II, 3, 9) and is sancioned hy Maim (I, 112 
and 1170, but it is one of the Kalivarj y as. It is noteworthy, as 
indicative of the want of unanimity as regards what is or what is 
not properly prohibited for the Kali-yuga, that ‘ Medhatithi, after’ 
mentioning the tiddhdra-vihhaga as kalivarjya according to some, 
rejects the prohibition. 

When an authority allows a practice and another condemns it 
two ways of reconciling them, without rejecting the claim of either 
to count as authority, are open : one is to see in the opposition an 
option to follow the one or the other, and the other is to reject the 
older in favour of the newer rule, on the ground that the practice 
.allowed by the former is Kali-varjya. 
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52, IL 10-12. Candragupta’s Marriage to His Brother’s 
Widow 

The story is given in an extract from a lost drama of Visakha- 
datta, named Devi^Candragttpta^ which has been discovered in 
fragments in works on dramaturgy like Natya-darpatiay and is 
■confirmed by an explanatory passage in S'ahkararya’s commentary 
on Bana’s Harsacarita, which contains an allusion to the slaying 
of the libidinous S'aka king by Candragupta disguised as a woman. 
The story is that the S^aka ruler desired Ramagupta, the elder 
brother and predecessor of Candragupta, to send to his harem the 
queen Dhruvadevi, that Ramagupta pussilanimously agreed and 
sent the queen, whom Candragupta rescued after slaying the enemy. 
According to the Manjus'nmulatantra, Ramagupta was killed by 
Candragupta, who married his sister-in-law the widowed queen, 
Dhruvadevi. (See Jayaswal, Imperial History of Jndia^ 1934, 
p. 35, R. D. Banerji, History of India, 1934, pp. 168-9, and Dr. V, 
Raghavan’s critical summary of the discussion in the Joimtal of the 
Benares Hindis University, 1937). 
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52, ll , 14-19. Gradual Disappearance of Niyoga 

Niyoga, the custom of a brother raising off-spring for a 
brother on his wife, is accepted by Baudhayana (II, 2, 17 1 62,) 
Gautama, XVIII, 4-14, Vasistha, XVII, 14, 55-56, Vi^i$usinpi 
XV, 3, Manu, IX, 56-63, 143-147, Yajfiavalkya, 11, 12M28, 
Narada, XII, 80-88, and Harita, IV, 17. In the Mahabharata,. 
we find cases of Niyoga applied to a wife, when the husband 
is alive. Later in the Smrtis it is restricted to the widow. Its 
use in the Epic for widows was common (XIII, 12, 23) : 

Nar% tu patyahhavevai devaram kurutepatim I 
There was no restriction in the Epic on the number of off-spring 
that might be raised by niyoga on a woman. Later, it was limited 
to one son only. The Epic says that Kunti protested against being 
asked to submit to Niyoga more than once {Adi, 132, 63-64) on the 
ground of contravening Dharma, Earlier, three sons were allowed 
to be raised {ibid, I, 126). It was tantamount, as Dr. Altekar has 
pointed out (op, cif, p. 172), to a virtual marriage as the birth of 
girls did not count for discontinuance. 

Apastamba is the earliest smdrta to condemn it. He held that 
the spiritual benefit would go to the begetter and not the putative 
father (II, 6, 13, 8). Manu condemned the practice as animal, 
{pas^udharma, IX, 66 ff.). The restrictions proceed by limiting 
the duration of niyoga to the birth of two sons {Manu, IX, 61), and 
afterwards generally to one son. The use of the device, if there 
were children already, was interdicted {Baudhayana, II, 20). The 
disposition to use it for satisfying the carnal appetite is condemned 
by Narada (XII, 80-88), The application of it for reasons of 
cupidity is condemned by Vasistha (XVI, 57) : 

Lohhdn-ndsti niyogah I 

The popularity of adoption as an alternative, and stricter ideas 
of morality, outraged by the practice, led to its being included among 
the KalivarjydJt in the enumeration of which it usually leads.. 
{Dharmapradipa, pp. 50-53). 
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52, IL 21-22. Prohibition of Hypergamous Unions 

In Madhavacarya’s bhasya on Paris' arasmxti there is reference 
’to the homage due from a pupil to the asavarna or inferior caste 
wives -of the giirii (vol. I, pt, i, 328). But such unions are rejected 
in the present age as kaltvarjya* Thus the Bxhannarad%ycf 
i(cited in Dhanna-pradipa^ p. 50) says : 

Samiidra-yatrsvikdrah kamandalu-vidhdraitam I 
Dvijdnam asavart^esu kanyasupagatam tathd II 
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52, IL 3G. Growth of Belief in Magical Practices 

Bdief in the efficacy of magic and witch-craft, which is natural 
in a .primitive age, is reflected in the KautiUya (IV, 3, 4 and 
XIII, 32 etc.) In fact there was wide-spread belief that it was 
.owing to Kautilya’s own powers as a magician that the Nandas 
were -overthrown and Candragupta enthroned in their stead. 
Kamandaka, who belongs to the Gupta epoch, alludes to this belief, 
in which he shared : 

Jatavedd ivdrcisman vedan vedaviddmvaraVi I 
Yo'dhitavan s%i>caturah caturopyekavedavat II 
Yasyahicaravajrena vajrajvalanatejasah I 
PapdtdmulaiaJi s^rtman Suparvd Nandaparvatah II 
Ekdki mantras' akty a yah s'akiyd S aktidharopamah I 
Ajahdra nrcandrdya Candraguptdya medinlm H 

Who, by his genius mastered the four Vedas as if they were 
■only one ; who, by the blazing thunder-bolt of his magic, completely 
‘Overthrew the mountain-like Nanda ; who, single-handed by force 
^of his intelligence {or magical spells) and with a prowess like that of 
the wielder of S'akti (i.e., Kartikeya, the general of the gods) 
won the earth for Candragupta, delightful like the moon to men.’’ 

It will be noted that the reference stresses Kautilya’s mastery 
*of the Atharva-veda, the Veda of spells and incantations. The 
24 
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importance of the Atharvaveda for the royal preceptor is indicated 
in the description by Kalidasa of the sage Vasisthaas atharva-nidhi 
{Ra^huvamsfay 59). The Mahahharata (XIII, 105, 14-45) de- 
clares the xbydl i>urohitat who knows* the Atharva spells, as worth 
ten dcaryas (E. W: Hopkins, Great Epic of India^ 1902, p. 380). 
Manusmrtiy which discountenances wrong practices {vamacara) 
alludes to the efficacy of magic (HI, 59) when it declares that the 
house in which women pronounce a curse for not being honoured 
will perish, completely as if destroyed by magic. Manu also em- 
powers the oppressed Brahmana to use in incantations the sacred 
texts revealed by Atharvan and by Angiras (XI, 33). Buddhist 
and Jaina monks were forbidden to practise it, but apparently the 
prohibition was ineffective as Vis'akadatta (in the Mudrdrakqasa} 
refers to its practice by a Buddhist ascetic Jivasiddhi. The in- 
cursions of Sharaanist hordes, like those of the S^akas and the 
Kusans, should have given an impetus to the practice of witchcraft. 
Bapa describes a weird midnight incantation by Bhairavacarya 
seated on the chest of a corpse in a cremation ground for obtaining 
the position of a vidyddhara, and the dawn of prosperity to the 
line of Pu^yabhuti, the prince of Sthanes'vara (Thanesar) as the 
reward for protecting the wizard. The Puranas, especially the 
S'aivay and the tantras popularised magic. The Kddamhan and 
the Das'akumdracariia contain allusions to magic and its efficacy. 
The spread of Sakti worship emphasised the popular belief in 
magic, which has always lurked on the country-side. 

154 

52y/Z. 24-32 and 53, IL 1-4. SatI or Sahamarana OR 

Anvarohana 

Kautiiya condemns suicide of every kind and penalises it by 
post-mortuary punishments, designed to act as deterrents, and by 
punishments for those who defend suicide. The verses of Kautiiya. 
oh the subject are these : (IV, 7, end) : 

Rajju-s'astra-visair-vdpi kdma-krodha-vas'ena yah I 

Ghdtayet svayam dimdnam str% va pMpena mohitd II 
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Vtajjuna rajamarge tan candalena apakarsayetA 
N a smas'anavidhistesam na samhandhikriydstafhd II 
Bandhus-tesdm tu yali kurydt preta-'kary a-kriy a -vidhim I 
Tad-gatim. sa caret pascdt sva-janad-va pramucyate II 
Samvatsarena patati patitena samacaran I 
Yajanddhyapandd-yaunad taisfcdnyo api samacaran II 

The reference in the passage to Sati is both implied and ex- 
plicit {sin va pdpena mohitd). Dr. Altekar’s statement that 
Kautilya does not mention the custom (o^. cit, p. 140) is not 
correct. 

The self-immolation of Kalanos, which the Greek writers 
mention, though of a sage, suggests the existence of similar practices 
among women also. 

Visnusmrti (0. 100 A.D.) merely mentions the custom as an 
alternative to hrahmacarya {mrte bhartari hrahmacaryam 
tadanvdrohanam vd^ (XXV, 14) and adds that a widow by joining 
her husband on the pyre accompanies him (XX, 36) : 

Mrtopi bdiidahavah s'akto ndmigantiim priy am janam I 
Jdyavarjam hi sarvasya ydmyah panthd viruddhyate H 

The Brahmanical revival during the Gupta period led to its coming 
into prominence. Bhasa has some characters who commit sati* 
Kalidasa knows it, and so does S'udraka as well as of course 
Vatsyayana. An inscription of A.D. 510 mentions the sati of 
the wife of a general killed in battle {Gupta Inscriptions , ed. 
Fleet, p. 93). Harsa’s mother died a sumangaVt by burning 
herself before her husband^s death (which is suicide, not saha- 
marana) and his sister Rajya-s'ri was just saved as she was about 
to ascend the pyre. In the epoch of Rajput dynasties it gains sup- 
port. It is the age of the late smrtis. Critical, writers like Medhatithi 
discounted it as opposed to the injunction against suicide. His 
remark on Manusmrtiy V, 156, is worth citing : 

Pumvat striiidm api pratisiddha dtmatydgah. , . . Satyam 
api pravrttau na dharmatvam^ evam iha {anumarane) api 
mx .sdstrdyatvam . . . kim ca pratyaksa-s^ruti-virodho 
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ayam-; ato astyeva patim anumaranopi striyah prati- 
sedhaJt (Jha^s ed. I, p. 492). 

Devaijiia Bhatta condemns it as iVyavahara^ in SinrH-candrikd^ 
ed. Mysore, p. 598)» as an * inferior dharma^ {nikrsfaphala). 

Bana naturally condemned it as the courtier of Harsavardhana 
(a.D. 606-649) in KMambart, I, p. 308, ed. Nirnayasagara,) in 
view of the known views of his master, whose mother had become 
sati. The Rajatarangin% refers to many cases of saH in Kasmir 
(VII, 481, 490, 858, 1380, 1486 ; VIII, 448, 1447 ; V, 206). 

“ Tantra writers also joined the crusade. They pointed out 
that woman was the embodiment of the Supreme Goddess, and 
boldly declared that if a person burnt her with her husband he 
would be condemned to eternal hell ’’ (Altekar, p. 1, op^ cit. p.l47)^ 
Brhaspati describes the pativrata (chaste wife) thus : 

Aria arte^ mudite hrstd^ proqite malinU krs'd I 
Mrte mriyeta yd patyau^ sd str% jtieyd pativr aid H 
The description of the wife as dying when the husband dies 
may be poetic exaggeration or a reference to sati, {Sams. 483). 

Apararka marshals the authorities for Sati, and appears to 
defend it (see p. Ill, passage beginning ^ Imd ndr% avidhava'). 
^The chief smrti authorities in favour of the practice are Angiras, 
Harita and Vyasa. Apararka (p. 112) quotes four writers, who- 
prohibit brahmai^ia widows from offering sati, and one of them 
curiously is Angiras : 

Y d str% hrdhmana-jdtiya mrtam patim anuvrajet I 
Sd svargam dtmaghdtena ndtmdnam na patim nayet II 
Paithinasi corroborates the dictum of Angiras and states that 
saha-marana is the rule for others than brahmana wives : 

Mrtdnugamanam ndsti brdhmanyd Brahmas'dsandt I 
Itaresdin tu varndndm sMdharmo ay am parah smrtah H 
Kamalakara Bhatta's mother Uma committed sati (Kane,, 
p. 432). Nllakanta was his cousin. The illustrious example of a 
sati in the family is a proof of their conviction of its s'astraic 
character, ajpart from verbal defence. 
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Madhavacarya’s defence of Sati^ as not opposed to such Vedic 
precepts as those contained in Isa-upanisady 3, that those persons- 
who commit suicide reach after death a world of intense darkness,, 
named Asuryadokay is contained in his comment on Paras'ara- 
smriiy II, 32 (Vol. II, pt. i, p. 55, Islampurkar’s eclnX His defence; 
is natural, in the Brahmana revival that synchronised with the 
foundation of Vijayanagar. 

The holocaust following the death of Gangeyadeva of Cedi 
at Prayag in A.D. 1038 is mentioned in an inscription published 
in Epigrapliia Indica, II, p. 3. 

The sati of large numbers after the death of a ruler came 
to mark social distinction. “ When Ajit Singh of Marwar died 
in 1724, 64 women burnt themselves on his funeral pyre. When 
Raja Budh Singh of Bundi was drowned, 84 women became sati ” 
{jLod's Annals of Rajasthan, II, ed. Crooke, p. 837). “When 
Ran jit Singh of Lahore died, four queens and seven concubines 
ascended the funeral pyre. . . . Three women died with Maha- 
raja Kharag Singh, five with Basant Singh, eleven with Kisbri 
Singh, twenty-four with Hira Singh, and 310 with Sucet Singh.’^ 
(Altekar, op. cit., p. 155). 
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53, IL 13 to 54, 18. Treatment of Unchaste and 
Abducted or Outraged Women 

Hindu law took a strict view of unchastity, when it was^ 
voluntary, whether in man or women. Apastamba imposes a deter- 
rent punishment on the unfaithful husband, by ruling that his. 
expiation is wearing the hide of a donkey for six months, and 
begging from door to door in that guise, everywhere announcing his 
offence, (I, 9, 18) : 

Daravyatikraml kharajinam hahirdoma paridhdya - dUra- 
vyatikramine bhiksamiti saptagarani caret. Sa vrttiJi 
masdn. 
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The direction to wives to treat their husbands with meekness 
and forbearance is not coupled with any reduction of rigor in the 
treatment of an unchaste husband. 

In the Vedic age, unchaste women were allowed to take part 
even in sacrifices after mere confession {Saiapatha Brahmai^a^ II, 
.5, 2, 20). The leniency was continued by Vasistha (XXVIII, 2) : 

Svaymn vipratipannU * . . na tyajya i 

Kautilya (p. 230) provides a punishment for a man who defiles 
the daughter of his own male or . female slave, and makes the 
adulterer responsible for the payment of a suitable nuptial fee to 
enable the girl to be married. He also rules that when a man 
has sexual relation with a woman held as slave on account of 
money due from her, he has not only to be fined but to provide for 
her clothes and maintenance. According to YajHavalkya^ II, 290, 
a brahmana having intercourse with a slave woman, even though 
she is of lower caste, is to be punished. By a rule of Katyayana 
of general applicability, which is therefore applicable to adultery 
also, women should pay only half the fine that men should pay for 
the offence, and where the penalty is death in the case of men, 
women should be left off with mere mutilation, {v. 487 of Kane’s 
edn.) The concession is on the score of the defenceless position of 
women, which calls for leniency. 

The idea that the man is more to blame than the woman in 
such cases is also implicit in the Mahabharata (XIII, 58, 5) 
rule that in cases of adultery or rape between persons of the 
same caste, the woman should not be turned adrift (tyajya)^ unless 
she has conceived. 

A wet-nurse {dhatn) is placed by Narada (XV, 73-75) in the 
same class as the mother, mother’s sister, mother-in-law, maternal 
■uncle’s wife, paternal aunt, pupil, sister’s female companion, 
daughter, preceptor’s wife, a women of the same gotra^ a suppliant 
woman, the queen, a female ascetic, and a chaste woman of the 
Jiighest caste, as a person whose violation will constitute an inexpi- 
able offence for which there is no punishment lower than the 
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removal of the offending organ (cited by Apararka, p. 857). The 
idea is that the abuse of a woman who has placed herself under 
protection is specially heinous. It is equated with incest. 

The punishment for theft being death, and abduction of a 
woman being theft, it was punishable capitally. Vyasa (cited 
in Vyavaharamaylikhay p. 135) includes the theft of women 
in nine kinds of theft. The same smrti rules {ih, p. 236) that the 
abductor of a woman {stri-hartu) should be burnt in a raging fire 
bound to an iron bedstead : 

Strl-hartU lohas'ayane dagdhavyo vai katdgninU I 

In the Naradaparis'ista (28) it is ruled that the entire property 
of a man should be confiscated if he abducts a woman, and he should 
suffer death if he abducts a virgin girl : 

Sarvasvam harato narliUy kanydm tu harato vadhalt I 

The abduction of a married woman is held by Brhaspati 
to be a crime of violence {sdhasa) as well as theft, and Narada 
(XV [I, 6) holds it to be among the most heinous crimes. 

The atatayiity the most culpable offender known, being usually 
a synonym for assassin, is classed with the committer of arson, the 
poisoner, the armed robber, and the violent robber of land and women. 
The punishment for the atatdyin is death, according to Manu^ 
(VIII, 350) and Vasistha (III, 17), and he who slays him when 
caught red-handed can not be punished by the king, even if the 
culprit who has been slain is a learned Brahmaija. Later on this 
was explained away as inoperative in the Kaliyuga in the case of 
Brahmanas, though its applicability for offenders of other castes was 
conceded. By a rule of Katyayana (v. 830 ed. Kane) rape was to 
be punished by the king with death : 

Strlsu krtopahhogasydt prasahya puruso yatha I 
Vadhe tatra pravartetay kdryatikramaitam hi tat II 
When tenderness for a Brahmana offender began to be shown 
by smartas the rule was made applicable only to non-Brahma^as. 
{Vyavahara-mayukhay p. 224 and Viramitrodaya, p, 504.) 

Unchastity, according to Manu (XI, 60) is an upa-pataka. 
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The expiation prescribed for it {ih. 118) is govrafa and candra^ 
yana. According to Mami (XI, 177-178) an unchaste wife should 
be merely confined to the house and made to undergo these penances ; 
.and by the general rule, already cited {infra p. 269 note) her 
penance will be half of what one of the male sex will have to 
perform. 

A ravished woman is in result unchaste. But she must be 
maintained. 

Kautilya deprives the habitually unchaste woman only of 
•subsistence in excess of 2000 pa^as. (Trn. Shama S'astri, 1915, 
p. 199). 
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Rehabilitation of Abducted or Outraged Women 

Vasistha (XXVIII, 2-4) : 

A wife, tainted by sin, whether quarrelsome or a voluntary 
run-away, or the victim of an outrage, or the victim of thieves, 
is not to be cast away {nasii tyago)* Let her courses be awaited 
for ; by them she will become pure again.’^ Atri holds that a woman 
who has been ravished by mlecchas and evil men {pdpaharmabhilv) 
is rendered pure again by performing the prdjapatya penance and 
T^y her courses. (This verse occurs also in Paras'arasmrti, X, 25). 

Devala, who probably wrote about the time of the Musulman 
invasions of Sindh, rules that a woman, who has conceived through 
'One of another varna ({.e., the abductor) is rendered pure either by 
miscarriage of the foetus {vinisrte tatali salya^ fajaso vapi dars'ane) 
‘Or by giving away the child bom of the conception, so that there 
might be (after her restoration) no mixture of castes {varnasam^ 
karaJt.) (Devalasmrttf in SmnHnam-samuccayah^ Anandas'rama 
ved. p. 87, vv. 47-52). This is in harmony with the principle 
enunciated by Yajnavalkya (I, 72) that ‘ in adultery, purification 
accrues from the recurrence of the courses, but not if there has 
been conception, and that in the latter case, the wife should be 
put away.’ VijnanesVara shows the spirit of reaction against the 
lenient treatment of the woman, by explaining away the older rules 
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in her favour as referring to ‘ mental adultery ’ {manovyahhicara), 
and that where the father of the unborn child is a S'udra the woman 
must be cast away, in accordance with a rule of Manu (IX, 155). 
But, he shows some consideration to the unfortunate woman by 
laying down that by “ casting away” {tyaga) all that is meant is 
that she should not be allowed to take part in the religious rites of • 
the husband, as a chaste wife will be entitled to do, and that it is 
not intended that she should be driven out of the house, in which she 
may remain in confinement. {Tyagas'ca upa-hhoga-dharma- 
kdryayoh ; na tu niskdsanam grhat tasydl^^ * nirundhydi eka 
ves'mant ’ iti niyamdt). 

The same stand is taken by Apararka. : ^ etacca manasa vya- 
hhicare, p. 98 ; ' samhhoga-samspars^a-sambhasana-sahddhikdra- 
visayas-tyagah kdryah, na tu punar grhan-nirvasananu- 
rupali, p. 99. 

The opinion of Caturvims'atimatam is thus given in Nanda- 
pandita's commentary on Paras'arasmrtiy X, 27 : 

Sudra-garhhe bhavet-tydgah canddlo jdyate yatah I 

Garbhasrave dhatudosaily caret-candrdyaijatrayam H 

and 

Catasra eva santydjyah patane satyapi striyah 1 

Svapahopahata ya tu hhartrghnl pitrputra-ga II 

(ed. Benares, pp. 311-2.) 
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54, h 8. Al-Biruni on Hindu Treatment of Fallen 
Women and Returned Converts 

The remarks of Al-Biruni, who is anterior to the great smartas 
of the twelfth century, relate to both the treatment of adulteresses 
and the Hindu, who having been enslaved by the Muhammadan 
conqueror, comes back to his country. He says (ed. Sachau, 1910, 
II, pp. 162-163) : 

“ An adulteress is driven out of the house of the husband and 

banished. 

25 
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I have repeatedly been told that when Hindu slaves (in Muslim 
countries) escape and return to their country and religion, the 
Hindus order that they should fast by way of expiation, then they 
bury them in dung, stale, and milk of cows for a number of days, 
till they get into a state of fermentation. Then they drag them out 
of the dirt, and give them similar dirt to eat ; and more of the like. 

I have asked the Brahmins if this is true, but they deny it, and 
maintain that there is no expiation possible for such an individual, 
and that he is never allowed to return to those conditions of life in 
which he was before he was carried off as a prisoner. And how 
should that be possible ? If a Brahman eats in the house of a S'udra 
for sundry days, he is expelled from his caste and can never 
regain it.” 

The remarks of Al-Biruni show that the rules had hardened by 
his time, and that Apararka and VijSanes'vara in explaining away the 
old considerate rules were only justifying current usage. 
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54, lU 8-12. Rehabilitation of the Converted Hindu 

The locus classicus among smrtis on the readmission of the 
patita (out-caste) is DevalasmTii^ which is devoted entirely to the 
enunciation of means of restoring by suitable penances such persons 
to their old place in Hindu society. It consists of about ninety 
verses. But the Devala who is quoted by the great commentators 
seems to have been another, or atieast, his work seems to have 
been mainly in prose. (Kane, op. cit., p. 121). That his rules, if 
they had been known in Al-Biruni’s age were not operative in 
Hindu society is evident from Al-Biruni, Note 212.) In 

the fragment, which now passes as his, he states that the expiations 
prescribed by him alone are valid, and that the rules of other sages 
are invalid, if against him (verse 72). 

The gist of his doctrine is that a person who had been carried 
away by mlecchas, and had contracted impurity by close association 
with them, in eating, living and even marriage, (which lead to loss 
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of caste), can be restored to his old status by a bath in the 
Ganges and the performance of specified expiatory rites (prayasc- 
citta). Such restoration can take place even if the person had 
been away for twenty years : 

Grhito yo halat mlecchaih palica-sat-sapta va sama^ I 
Das'adt viins'atim yavai tasya s'uddhir vidhiyate H 

The Mitdkqara has ruled that even if a person had been treated 
as civilly dead by the breaking of a pot, he can be taken back : 

Caritavrata dydte ninayerur-navam ghaiain i 
Jugupseran na cdpy&nam samvaseyusca sarvas^ah H 

(Cited in Dharma-pradipa, p. 209)* 

The following verses of Yamasmrti (V, 6-7) rule that persons 
who had been forced into slavery by mlecchas can be taken back 
after performing suitable prayascitta : 

Balat ddslhrtd yeca mleccha-caitdalct-dasyubhih 1 
As'ubham kdritah karma gavddiprani-himsanam I 

Prdyascchiiiam ca ddiavyam tdratamyena va dvijaih II 
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54, U , 13-26. Treatment of Vratya. S'lVAjrs Expiation 

AND Coronation 

The orthodox definition of a vratya is given in almost identical 
terms by Manu (II, 39-40) and YajSavalkya, (I, 37-38). The 
maximum limit for the performance of upanayana for dvijas 
(twice-born castes) is 16, 22 and 24 respectively for the Brahmaija, 
Ksatriya, and Vais^a respectively ; those who have not undergone 
such initiation in the Sdvitri-mantra and their descendants are 
vratyas unless they are redeemed by the performance of the rite of 
vrdtyastoma. The expiatory rites laid down for them by later 
writers include the Udddlaka-vrata^ and the concluding bath 
{javabhTta-sndna) of the As'vamedha (horse) sacrifice (V. N, 
Mandlik*s Trn. of Ydj%avg;lkyasmrti, 1880, p. 165, note 4). Manu 
proscribes even clandestine relations of dvijas with vratya women. 
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{VIII, 373 ). Neglect of savitn will create new vratyas (X, 21). 
Sacrificing for vratyas is forbidden (XI, 198). 

See Nagoji Bhatta's Vratya’-prayasciitanlrfiaya^xxA the Amber 
Maharaja Jai Singh’s Vratya-prayasdtta-samgraha (Benares, 
1927) for the attitude towards the rehabilitation of those who had 
become vrUtyas among ruling dynasties in the Mughal period. 
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VrAtyastoma 

See Nagendranath Ghose, Indo" Aryan Literature and Cultural 
Origins (1934) for a new view of the Vratyas as a highly 
cultured non- Aryan people of the North East India, responsible for 
early Upanisad thought and the origin of Buddhism. They are held 
to have followed an exotic cult and ‘ become Aryanised, and 
Brahmanised ’ (D. R. Bhandarkar, Some Aspects of Ancient 
Indian CulturCy 1940, follows the line of thought developed 
by Mr. N. N. Ghosh). Mr. Ghosh points out that there were four 
kinds of Vratya-stoma (pp. 8 -IO) which may be classified as those 
of conversion, excommunication, and purification. The As^vamedha 
is regarded by Mr. Ghosh as a vratya institution, which was 
superseded by the Brahmanical Rdjasuya (pp. l2Sn, and 202/2-). 
Vasistha (XI, 76-79) lays down in regard to the reclamation of 
the vratya that he might undergo one of the following : the 
Uddalaka penance, a kind of candrayaiia^ the As^vamedhay or the 
VrUtya-stoma- Unless the ceremonies are done, the vratyas 
according to Vasistha (XI, should not have upanayana, Vedic 
instruction or sacrifice or intermarry with those who are still in 
caste. The question became important when Hindu Kings who 
claimed ksatriya lineage, like Sfivaji, found that they were vratyas, 
through omission of the upanayana^ ceremony, which Sfivaji under- 
went prior to his coronation, on the advice of Gagabhatta (Vis'ves'- 
vara Bhatta of Benares, the nephew of the famous Kamalakara 
Bhatta) who received a fee of a lakh of hons for officiating at 
Bivaji’s coronation (a.D. 1674). The official account of the 
coronation shows that the great Maratha ruler was made to follow 
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strictly all the old rules laid for a Ksatriya king^s installation, after 
undergoing smddhi. 

The fullest account of S'ivaji’s coronation is that in Malhar 
Ramarao Citnis, Siva-ochatra§atice-caritra^ ed. K. N. Sane, 1924, 
It is an almost contemporary document, and is based on reports of 
eye-witnesses and court officials. When S'ivaji decided on being 
crowned, precedents for the long discontinued coronation rites were 
diligently sought. Jai Singh of Jaipur had been crowned and had 
performed d. jyotisthoma in Ujjain, onA. sl%o pauijdanka yajHa. 
He was known to S'ivaji, having brought him before the emperor, on 
.a safe conduct, which was repudiated. Under the orders of Jai Singh 
an extensive digest of Dharmas'dstra was compiled by Ratna- 
kara in A. D. 1713 zxid J ay asimhcc-kalpadruma {'prmted, 

1925 ; vide Kane, History , p. 548). The procedure followed 
by the Rajput ruler was studied. But, it was deemed necessary to 
get a first-rate smart a from Benares, and Gaga Bhatta whose 
family originally belonged to Maharastra, was invited. As laid down 
in the s^dstras^ a saptdnga was appointed under the name of asta- 
pradhdn so as to officiate at the ceremony. S'ivaji took an oath 
(pratijUd) at the coronation : to restore the world which had been 
overrun by the Muhammadans {Yavandhrdnta) and re-establish the 
Hindu dharma and to govern in accordance with the Dharmas'astras 
{ih. para 274), as befits a descendant of the ancient Sesodia line 
{sisodiyd-kuldnta utpanna ho-una kulahhuqana hofsdta huladhar- 
ma-sthapand keli). That his vow was kept is shown by his ordering 
the arrest of Sambhaji, for outraging a woman, contrary to Dharma 
{ih. para, 282) 
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54, ll . 25-29. As'vamedha by Kings of Dubious Ksatriya 
Lineage 

After the epic times, the first instance of the performance of the 
horse- sacrifice {as'vamedha) is that of Pusyamitra S'unga, who per- 
formed it twice in his reign (185-150 B.C.). Kharavela, the Jain king 
of Kalinga, performed the Rdjasuya which has been regarded as even 
more significant than the As'vamedha, in 177 B.C. (R. D. Banerji^ 
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History of Orissay I, p. 91) S'ri S^atakariji, the S'atavahana king,, 
contemporary with Pusyamitra and Kharavela, performed also 
the As'vainedha twice, like his enemy, the great Snnga, whom he 
defeated in battle. Gautamiputra S'atakarni claims to be ‘ the unique- 
Brahmaija ’ and the destroyer of the pride of the Ksatriyas. (Banerji 
op. cit.y p. 118.) In the year 24 of the Kusan era a stone post ofithe 
horse-sacrifice [as'vamedha) was dedicated at Mathura. “ On this 
stone post Vasiska is mentioned as the reigning emperor.’’ (R. D. 
Banerji, History of Antimt India y p. 129). In the Nanaghat inscrip- 
tion the widowed queen Nayanika, the consort of S'atakarni I, men- 
tioned above, claims to have performed (participated in?) many sacri- 
fices such as the Rajasuya and As'vainedha {Archadogical Survey 
of Western India, V, p. 82). In the Gupta dynasty, Samudragupta,. 
Kumaragupta I, and the later Gupta, Adityasena (c. A.D. 650, 
V. A. Smith, Early History of Indian ed. 1924, p. 332) claim to have 
performed the As'vamedha. The Bharas'ivas are supposed to 
have performed at Benares ‘ ten horse sacrifices The Vakataka 
King Pravasasena did a horse sacrifice (R.D. Banerji, And. 
Hist, of Ind.y p. 1877). In the Dakhan, Pulakes'in I (c. 550) 
(Fleet, in Bombay Gazetteer, I, i, p. 181) performed it. Towards 
the end of the seventh century, Madhyamaraja Yasobhita of 
the S'ailodbhava dynasty (the name is significant of the origin 
of the family) of Orissa claims to have done an As'vamedha and 
a Vdjapeya. 

In South India, the early Pallava king Sivaskaqdavarman 
(according to the Hirahadgalli plates, Epig, Ind. VI, p. 88) claims 
to have performed the Agnistomay Vajapeya and As>vamedha 
•sacrifices. The reference in the Udayendiram plates to an As^va^ 
medha by an unmentioned king in late Pallava times is noteworthy. 
(Gopalan, Pallavas, p. 125). The Kadamba king Mayuravarma 
(who, like Pusyamitra was a BrahmaJja) claims to have done an 
Asfvamedha, In the Cola records, there is reference to only one 
As’vamedha and that in Rajadhiraja’s time (Nilakantba S'astri’s 
Colasy 11, p. 220) Krsna Yadava, the grandfarther of Mahadeva,, 
the patron of Hemadri, claims to have revived Vedic sacrifices. 
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56, IL 5-6. Nibandhas on Dharmas'astra by Kings 

The great hhaqyas are virtually nihandhas^ as they collect in 
the course of their comments on their originals all the relevant 
authorities supporting the text, or apparently going against it. 
Apararka's hhaqya on Yajfiavalkya and Madhava’s commentary 
on Paras'ara are practically nibandhas. Ballala Sena (a.d. c. 1168) 
-composed, through or with the help of his ^uru Aniruddha, four 
digests named sdgara^ viz.^ Acarasagara^ PraUsthasUgara^ 
Danasagara^ and Adhutasdgara. The last two have been printed. 
(Kane, op. cit.^ pp. 340-341). 

Prataparudradeva of Orissa, who ruled at Kataka (Cuttack) 
from A.D. 1497-1532, is the reputed author of the digest Sarasvati- 
vilasa, of which the V yavahara part has been published 
{Mysore, 1927). 
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56, 1. 5. Hemadri’s Caturvargacintamani 

“ Hemadri and Madhava are the Castor and Pollux in the 
galaxy of ddksindtya writers on Dharmas'astra ” says Mr. Kane 
{op, cii.y p. 354). He held the post of Karanadhisfvara (Keeper 
of Records) of Mahadeva, the Yadava king of Devagiri (Daulatabad) 
in the Dakhan. His modest title disguises, as in the case of the 
famous Nana Fadnavis, the position of virtual premier. His 
Caturvargacintamani aimed at being an encyclopaedia of Dharma, 
and was designed to consist of five major sections, viz. vrata^ ddna^ 
tlrtha, moksa and paris'esa. The sections on tirtha and mokqa 
have yet to come to light. (Kane, p. 354). King Mahadeva under 
whose command Hemadri wrote his digest, reigned from A.D. 
1260 to 1270. 
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56, ll. Jayasimhakalpadruma 

See Note 217 on S'ivaji’s coronation, ante pp. 281-285. This 
extensive work i$ in 19 stabakas on kdla^ vrata^ s'rdddha^ etc. 
Composed about A.D. 1710 {vide, Kane, p. 548). 
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56, IL 17-18. Small Content of Politics and Law in 
Nibandhas Written by Command 

There is nothing on polity in Hemadri’s digest, and it makes 
only occasional excursions into the domain of vyavakara e.g.^ on 
sources of ownership (III, i, p, 525 fF,), stndhanaj (III, i, pp, 530- 
531). These are his only digressions into law proper. In the 
bigger nihandhas^ vyavahara and rdjadharma were only part 
of the bigger scheme. Two parts only are devoted to these in 
Nilakantha’s digest out of the twelve, and two out of fourteen in 
Laksmidhara’s Krtya^kalpataru, In Candes'vara's Ratnakara^ 
the treatment of Rdjamti was an after-thought, and vyavahara 
and vivada (law and procedure) were two sections in seven. In 
Smrticandrika^ vyavahara was one of its six divisions, though now 
its best known ; the others dealt with samshdra^ ahnikay s^raddhay 
asauca, and prdyscitia. The Madanaratna-pradipa had no sec- 
tion on Rajamti and its vyavahara section was only one of seven. 
Other instances can be cited. 


166 

56, Ih 19-21. The Character of RajanIti in Nibandha 
Literature 

The only works on Rdjadharma or RdjanUi now extant, 
which form part of a nibandha are (1) Laksmidhara’s Rdjadharma- 
kalpatarUy c. A.D. 1110, (2) Ca^des'vara’s Rdjanltiraindkaray c. 
a.d. 1370, (3) Rdjamtiprakds'a of Mitramis'ra, c. 1620, (4) Niti- 
mayukha of Bhatta Nilakantha, c. 1635 and (5) Rdjadharma 
kaustuhha of Anantadeva, c. 1675. Among the parts on Rdja- 
dharma in old digests which are lost must be mentioned king 
Bhoja’s Rdjamti (a.D. 1000-1050, mentioned by Kane, op, cit,y 
p. 719) and Rdjadharma-hdmadhenu of Gopala a contemporary 
of Laksmidharma as mentioned by the latter (Kane, p, 612 ; cited 
by Caiides'vara on pp. 2 and 4 of his Rdjamtiratndkaray ed. 
Jayaswal, 1936). 
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56, L 23. Kautilya’s Arthas'astra 

A vast literature has grown round the KautiUya, For a dis- 
cussion of the authenticity, character and place of the KautiUya in 
political thought see my Ancient Indian Polity^ 2nd edition, 1935, 
and my Ancient Indian Economic Thought ^ 1934 passim, 

168 

56, 1. 25. Bhoja’s Yuktikalpataru 

This has been edited by Pandit Is'varacandra S'astri, Calcutta, 
1917. The topics it deals with are, besides polity, selection of sites 
for buildings and construction of buildings, furniture-making, 
precious stones, ornaments, weapons, draught and other animals, 
vehicles and the building of ships etc. Bhoja has written on 
Vdstus'astra in his Samarangansutra (ed. Ganapati S'astri, 
G. O. S.). The miscellaneous character of the topics in the work, 
and the citation of Bhoja himself by name six times may justify 
the suspicion that it has been fathered on the famous king of 
Dhara. The polity part is of poor quality. 
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56, L 25. Manasollasa of Somes'vara CXlukya 

The Manasollasa is an encyclopaedic work in 100 chapters, 
divided into five vims^atis^ and comprising about 8000 s'lokas in 
anustubh metre. It gives a condensed account of many topics; 
The first two vims^atisy which have been printed both at Mysore 
and Baroda, deal with politics chiefly, dealt with in a very 
free spirit, so as to bring in medical treatment, horses, elephants, 
precious stones and alchemy. There is little originality. An 
account of tirthas (places of pilgrimage) comes early in the 
work, on the ground that Urthasndna is imperative for a king, 
and the holy rivers of the Dakhan within the author’s dominions 
are specifically mentioned. The author is Somes'vara, the son 
26 
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and successor of Vikramaditya VI. His reign extended from 
A.D. 1127 to 1138, its shortness being due to the great age to which 
Vikramaditya lived. It was composed in A.D. 1131 (Mr. G. K. Shri- 
gondekar’s introduction to the Baroda edn, p. vi). 
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56, ll, 29-30. Kamandaka, Somadeva-Suri and Hemacandra 

All the three writers make a display of their learning and literary 

skill, literary effect being more their obvious aim than originality 
in idea or in presentation of political views. The Nitisara of Kaman- 
daka is an obvious imitation of Kautilya’s work but its admini- 
strative, legal and economic material is rejected, and attention is 
concentrated on such minor matters of king-craft as the maiidalas 
and diplomacy. The treatment betrays unfamiliarity with actual 
government. Somadeva-Suri was a Jain teacher (c. A.D. 950). His 
work is in simple, readable prose of great elegance. It is 
chiefly a rehash of some portions of Kautilya’s work, whose phrases 
are woven into the texture of Somadeva’s own sentences. It has 
been printed at Bombay with a baffling commentary, which contains 
many forged texts. 

For analysis of the contents of the Nitisdra and the Nlti- 
vakydmrta^ see — Benoy Kumar Sarkar’s Introduction to Hindu 
Positivism^ 1937, pp. 381 ff., and pp. 420 ff. 

Hemacandra is another Jain writer, and a polyhistor. He 
lived between A.D. 1089 and 1173 under the patronage of his 
disciple Kumarapala Calukya, (a.d. 1143-1172) king of Anhilvad 
His Laghu-arhanmlti was printed in 1906. For an analysis of 
its contents see Sarkar, op. cit.^ p. 430. 

See note 28 supra. 
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57, ll 1-4. Rajadharma Works by Court Pandits. 

Nilakantha wrote under the patronage of Bhagavanta Singh of 

Bhareha, near the junction of the Jumna and the Cambal (Carmap- 
vati). Bhagavanta was a Bundela chief of the Sengara clan. The 
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digest was named after the patron as Bhagavanta-hhaskara, As 
the work was named Bhaskara ^ the Sun,’ each section was called a 
ray of the Sun {Mayukha), The division into twelve sections was 
perhaps suggested by the number of Adityas being twelve, (see 
P. V. Kane’s ed. of the Vyavahara^mayukha^ 1926, Introduction, 
p* xvii). 

Mitramis'ra, the author of V%ramitrodaya^ was an as^rita of 
the famous Bir Singh of Orccha, who ruled from 1605-1627, and 
was coeval with his patron Jahangir, for whose sake he assassinated 
Abul Fazl, in 1602 (Vincent Smith* Akhar, 1917, p. 305). Jahangir 
promoted Bir Singh when he came to the throne and showed him 
so much consideration that Bir Singh was promoted to a mahsah 
of 3000 (see my ed. of F. Gladwin’s History of Jahangir ^ 1930, 
p. 23). He was also permitted to fortify Datia and Orccha, rebuild the 
famous temple of Krs^a at Mathura, and build many other temples. 
His revivalist zeal for Hinduism is responsible for the patronage 
of Mitramis'ra whose digest combines in its title his own name 
coupled as ‘ friend ’ with that of his patron. 

Anantadeva the author of Rdjadharmakaustuhha wrote under 
the patronage of Baz Bahadur of Almora (1662-1675). See Kane’s 
History of Dharmas'astra^ pp. 452-453. 
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57, Ih 11-31. LaksmIdhara and the Krtyakalpataru 

The relevant information on Laksmidhara and his great digest 
and a consideration of its place in the history of Dharmas'astra is 
collected in my articles on Laksmidhara on pp. 148-168 and 199-223 
of the Madras Law Journal Commemoration Volume^ 1941. The 
question of the alleged citation of VijSanes'vara by Laksmidhara, to 
which currency has been given by the high authority of Mt. Kane, 
who brought it into notice {History of Dharmas^astra^ pp. 289, 
317), is examined and it is shown that the position can not be 
sustained. The dates of the composition of the Mitaksara and the 
Kalpataru are determined as c. 1120 and 1110 respectively, * IjJi 
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modification of the dates given by Mr. Kane, who places the 
Kal^ataru long after the Mitak^ara. Incidentally, from the Kal- 
pataru confirmatory evidence of the author of the Kamadhenu 
being Gopala, as suggested by Mr. Kane (pp. 294-296), is given, 
and he is shown to have been a contemporary and friend {vayas- 
ya^) of Lak§midhara. 
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58, ll 1-6. Candes'vara 

Mr. Kane in his History (pp. 370-372) and Dr. Jayaswal in his 
introduction to the Rdjanitiratnakara (pp. 12-22) have given the 
available information about the personal and family history of 
Candes'vara, who, while liberally borrowing from his predeces- 
sors, particularly Laksmidhara, to whom he is inferior in ability and 
erudition, claims superiority over them : 

Yasmin-na kiHcidapt s’amsaii Kamadhenur- 
Y atre^tamalpamapi Kalpatarurna datfe I 
Dhatte na gandhamapi hcMcana PaHjUtah 
Tat-sarvamapi vivinakti nayaprav%f}al^ II 

(Canides'vara’s preface, si. 25 to KfiyarainUkara^ Bib. Ind,, 
1925, p. 6). 
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58, IL 16-32. NItimayukha 

The paramount authority which his Vyavahdramayukha has 
attained through judicial decisions in the Bombay Presidency has 
invested all the other sections of the Bkagavanta-bhdskara with a 
reputation, which is somewhat unmerited. This is particularly the 
case with his NItimayukha, It is a pedantic work. Its main 
reliance is on Varahamihira*s Brhatsamhita and the Nltisara of 
Kamandaka. Like other writers after the Musulman conquest, he re- 
commends KUta-yuddha and the use of poisoned weapons, destruction 
of the civil population etc. To show his want of realism, Mr. B. K. 
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Sarkar has pointed out that Nilakanfha’s authorities are of the 
Gupta period {op. p. 547). 
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59, line 1. Non-Ksatriya Coronation 

At the beginning of the Nitimayukhai Nilakantha declares that 
the term Raja is valid [sakto) only in regard to the Ksatriya 
{Ksatriya-matro) and is not a result of assumption of a kingship 
{RUjyct-yoga), He argues that as kingship {rajya) follows corona- 
tion, and it is laid down that the RUja should be crowned {Rajanam 
abhiqiHcet) which can only piean the Ksatriya. There seems here 
a tacit assumption that what he says in the book is applicable only 
to Ksatriya kings but the tenor shows that he was more of a 
realist than might appear from this initial argument. He describes 
the Vedic ceremony of coronation with vedic rites, {abhiseka-vidhi^, 
and abhi^eka-prayogalt) which take up nearly two-fifths of the short 
treatise. It is noteworthy that the more rigid Laksmidhara, who, 
though a courtier, unlike Nilakantha who was a mere scholar, has 
omitted the Vedic rites and the full mantras from the Aitareya- 
hrdhmafta in Rujadharma-Kalpatam, and given only three pages to 
the coronation. 
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59, Ih Killing a Brahman in Self-defence 

The subject is discussed in pp. 91-100 (Gujarathi Press 
ed. 1921). He quotes ManusmrtU VIII, 350-351, that * one may 
slay without hesitation an assassin who approaches him with mur- 
derous intent, even if he be his own teacher, a minor, an aged man, 
or a Brahmaija versed in the Veda, and by killing an assassin the 
slayer incurs no guilt,’ and Katyayana (a verse not found in 
Mr. Kane’s reconstruction of this jurist) that ‘ by slaying in battle 
one who approaches the slayer with murderous intent and attacks 
him the killer incurs no guilt accruing to the slayer of a Brahmana,” 
Nilakantha argues that the rules refer only to one who actually 
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attacks and should not apply to a possible slayer who is asleep 
{ato jighamsata eva viprasya maraftam^ na suptadelv) and that 
the use of the words or ” {va) in Manu’s dictum and ^ even ’ 
{apt) in Katyayana’s, shows that the killing of a Brahmapa 
in such circumstances is not acceptable. Vijnanes'vara, in com- 
menting on YajSavalkya (II, 21,) by way of llustration discusses 
this injunction of Manu. The argument is that the words used 
do not constitute a vidhi (command) to the effect that a guru 
and others must be killed, but imply that if even the slaying of 
a guru, who is entitled to reverence and filial affection, an old man 
and a child, who are objects of compassion are liable to be slain, in 
in such circumstances, how about others not possessing such claims 
to consideration — even if they approach as assassins [atatdyinali) ? 
The argument of the MitUksara, which Nilakantha accepts, is 
further that there would be a conflict between precepts if the mean- 
ing is that such dtatdyins (a guru etc.) should be killed ; for 
Sumantu has ruled that though an assassin {dtatdyin) can be 
killed, without guilt accruing to the slayer, it is otherwise with the 
killing of a Brahma^a or a cow. There is also the injunction of 
Manu (IV, 162) that the teacher who initiates one, the teacher 
who has explained to him the Vedas, or any other teacher, and 
parents should never be troubled {na himsyat), as they are all 
inoffensive {tapasvi) persons. There will be also transgression of 
the Vedic injunction that one should not injure any living being 
{Na himsyat sarvdTii hhutdni) which is a general interdict against 
all killing. The significance of the mention of the guru and others 
in the verses of Manu is that they alone should not be killed. It is 
concluded by Vijganes'vara, who is following Medhatithi here, 
that the rule of Manu about dtatayins will apply only to those who 
are not Brahmanas. 

Apararka holds that a Brahma^ia aiatayin may be slain only 
when he is about to kill another, or is attempting to kill another ; 
t.e., he can be slain when caught in the very act of murdering 
another. If he escapes, he can not be killed later. He also holds 
that if it is possible to prevent the murder short of killing the 
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murderer {atatUyin) to kill the latter will result in the guilt of 
hrahmahatya (Brahman-slaughter). His opinion applies to 
atatayins of all castes. Medhatithi was of opinion that a murderer 
could be killed even after the commission of the crime, provided he 
is not a Brahmana, etc. Vijnanes^vara held that a Brahmaija or 
Guru atatUyin should be punished short of death, by suitable 
penances etc. 

The SmrticandrikU {Vyavahara) dealing with the question 
applies the extension given, by parity of guilt, to the term atatUyin 
by the smrtis Vasisiha, III, 16 who lays down that the follow- 
ing six are also atatayins : an incendiary, a poisoner, an armed 
attacker, a robber of wealth, a man who ravishes another man’s 
wife, and he who takes away a man’s field ; or Bhrgu, who adds 
to the above list the man who curses, who uses incantations, 
who is an informer, and one who always picks up the weak 
points of others.) The conclusions of the Smrticandrika are 
threefold : 

1. All atatayins^ including a Brahmana atatayin may be 
killed when they attempt assassination. 

2. With the exception of the Brahmana, constructive atatayins 
like those who rob one of his field, or ravish another’s wife, etc. 
may also be killed. 

3. The Brahmana is not to be killed for the constructive 
offence of at at ay in ^ as explained by Bhrgu and Vasistha. 

In his NUimayukha Nilakantha accepted all the three proposi- 
tions, going thereby against the total exemption of the Brahmana by 
VijSanes'vara and Medhatithi. But, in his Vyavaharamayukha^ 
he went back on this total acceptance of the three rules laid down 
by Smrticandrika y and argued that in no circumstances should the 
Brahmana be killed, as the rules in Manu etc., referred to other 
ages than Kaliyuga. His conclusion is that ^ in the Kaliyuga a 
Brahmana atatayin is not to be killed (even in self-defence), but in 
other ages this was allowed.’ (See Kane’s notes to his edn. of 
Vyavaharamayukhay 1926, pp. 417-4*22; and his Trn. of the 
same work, 1933, pp. 262-263, and particularly the notes.) 
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59, Ih 4-9. Kuta-yuddha 

Kuta-yuddha is described by Nilakantha {Nltimayukhay p, 98) 
as slaying by the use of poisoned weapons and so forth. He 
cites the recommpndation of Kamandaka to carry on kuta-yuddha 
as an alternative (parydya) or addition to open warfare. But 
the instances of ‘ unfair * attacks, which he gives may be unchi- 
valrous, but are milder than those in use today among the nations 
of the West. 
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59, ll . 8-26. Anantadeva's Doctrines 

See Dr. B. Bhattacarya’s Introduction to the Rdja-dharma- 
KaushibhcHi passim and especially, 
p, xiv, chief queen and her accomplishments ; 
p. xiv, “ If the king has several queens, then the eldest son, although 
born of a younger queen, inherits to the exclusion of other 
sons by older queens.” Thus, primogeniture is laid down, 
pp. xiv and xv, constitution of the ministry, 
pp, xv-xviii coronation ceremony. 

179 

60-61, Ih 1-7. Mitramis'ra’s Views 

His view on the question of the qualification of the king is 
stated in Rajamtiprakas^a (pp. 10- ll) in the following words : 

Rdjas'abddrthah idvad vicdryate* Kim ayam rajas^ahdo 
Yasmin kasmims'cit praja-pdlahe variate^ uta ksatriya- 
jdtaUf him va ahhisikta-ksatriyajatau varttata Hi ? Tatra 
avestyadhikarafje ” Raja Rdjasuyena svdrajya^kamo 
yajeta ” ityaira purvapahse Uhhitam — 

Rajyasyakartd rdjeti sarvalohem glyate\ 

Mahdviqayata caivam s’dstrasydpi hhavisyati II 
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Tasmad brahmanadayo rdjyam kurvdnd rdjdna iti, 

Rdjyain tu janapada-paripdlanam* Lokaprayoga eva s^ahdd- 
rthavadharaite pramanam, Loke ca hrdhmanadisu rdjya- 
kartrsti rajas'abdo v art ate, 

Ydskopiy ^ Raja rdjate ' iti bruvan, yaugikant rajas'ahadamy 
is'vara-vacanameva abhyupaiti, R djUnotkarsas'ca p raj U - 
paripdlana-direva, 

V adept, Somo asmdkam brahmafiUndm rajdy' Yo raja 

varsantndmj' “ Somo vai raja gandharve^tt ’’ ityddau apiy 
wvara-vacana eva prattyate, 

Kos'e apiy Raja tu pranatds'esa-sdmanias-sydt 

On primogeniture his views are given in pp. 35-38. He cites 
Manu in favor of the heritage going to the eldest son, and the 
express injunction of the Kalikdpurana : 

Aihoparicaram raja yauvarajye ahhyasecayet I 
Jydyamsam aurasam putram sarvarajagunairyuiam II 

and the address of Das'aratha to Rama in the Rdmayaiia : 

Adisto hyasi me jyestaJi prasutah sadrs^o guijaih I 

Tasmdt ivam pusyayogena yattvarajayam avapsyasi II 

He lays down that a regal heritage should not be divided like a 
private estate : piUrehhyo rdjyam vihhajya na deyam (p. 39). 

The State's liability to make good stolen property is limited. 
After citing YajSavalkya*s injunction that stolen property should be 
made good by the king (II, 36), Mitramis'ra adds (p. 127) the com- 
ment that what is lost through the theft of the servants of the 
owner need not be made good. {Y attu dkanasvdmina eva pari- 
cdrkair-n%tam tattu rdjHd na deyam,) 

Mitramis'ra’s treatment of the Mandala doctrine. See chapter 30, 
pp, 320-321. 

The Brahmana permitted to be a soldier 

The following half -verse from the Mahdhharata shows 
that every one is bound to fight for his cbuntry, if ordered to 
27 
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do so by the king, and that the Brahmaija particularly should obey 
the mandate : 

RajHam niyogat yoddhavyam brahmafiena vis>esataJt I 

Duties of a conqueror 

The rules from the sinriis are summarised by Mitramis'ra on 
pp. 409*413. The main features of the rules are that the old 
royal family, which has been defeated, should be restored, that 
private looting should be forbidden, that all spoils should be 
brought to the king, who will reward his soldiers as he deems fit, 
that if the former king is killed, one of the family should be crowned, 
that the conquered kingdom should not be destroyed (/.e., annexed) : 

Dustasyapi narendrasya tad-rastram na vinas'ayet (p. 411) 

and that the laws and usages of the conquered country should be 
respected and reinforced, (p. 411). The victor should conciliate the 
conquered people. 

Obviously, these precepts if accepted by the Mughal conquerors 
would be beneficial to the Hindu population. 
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61, IL 8-12. Candes'vara and LaksmIdhara 

Ca^des'vara is a wholesale borrower of Laksmidhara’s K^tya- 
kalpataruy and practically every section of his Ratnakara series 
is built on the corresponding section of the Kalpatam. I am 
illustrating it in my edition of the Kalpataru. But he has not 
borrowed from Laksmidhara in the Rajamti-ratnakara. The 
circumstance that it was composed when he was over eighty will 
explain its slim size, as compared with the bulkier seven sections 
of the original Ratnakara^ and also his omission to make more 
use of Laksmidhara’s work. There are only six citations of 
Laksmidhara by name (pp. 16, 20, 37, 70, 72, 73) in the RajanxH- 
ratnakara besides a phrase from NUikalpataru /.e., Rajadharma- 
kalpataru, 
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61, Ih 14-17. King’s Propitiation of Unseen Powers 

Laksraidhara’s Rajadharmakalpataru contains many direc- 
tions of a detailed character on the need to propitiate unseen powers 
and the ways of doing so. As a s^roiriya he must have believed 
in their efficacy, and felt a special competence to advise his king 
on the subject. That the calamities of the Musalman invasions 
in the eleventh and the twelfth centuries of the Christian era turned 
the eyes of the orthodox Hindus to such magical rites is illustrated 
not only by the space given to them in the Kalpataru but by the 
still fuller use made of such spells and ritual in the works of his 
very much younger contemporary Ballalasena, whose Ddnasdgara 
for instance gives the ritual and mantras in extenso. It may be 
noted that Ballalasena wrote a special work on portents {Adhhuta)^ 
viz, Adhhuta-sdgara, which was printed in 1905. This work was 
commenced in A.D. 1068 and was left incomplete by Ballalasena, 
and completed by Laksmanasena. All Ballalsena’s works were 
written with the help of his guru Aniruddha, the author of 
Pit^dayita and Haralatd, 
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61, h 19. Caste of Candes'vara’s Master. The BrShmana 

AS King 

The Karnat:a dynasty of Mithila, which had been ruling there 
from the last quarter of the eleventh century, when it became in- 
dependent under Nanyadeva, came to an end in 1324, when Hari- 
simhadeva retired to Simraongarh in Nepal after defeat by Ghiyaz- 
ud“din Tughlak {Jnd, Ant,^ 1884, p. 414). Caqdes'vara, like his 
father and grandfather, had been a Minister under this king. Cauides'- 
vara must have succeeded to the ministership by 1310, as in 1314 he 
performed a Tuldpurusaddna himself (Intrn. to Ddnaratnahara^ 
MS. in B.O.R. Institute, Poona). After the withdrawal of Harisimha- 
deva to Nepal, a new dynasty founded by the Rajaguru or Spiritual 
Preceptor of the old dynasty established itself in Mithila under the 
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suzerainty of the emperor of Delhi. The founder of the new king- 
dom was Kames'a or Bhaves'a, who commissioned Ca^ides'vara to 
compose the Rajanlii-ratnUkara, Bhaves'a was a Brahmatiia, as a 
Kajaguru, and Brahama^ias are interdicted from being kings. That 
Pusyamitra the S'unga king, did so made him a degraded “ Arya*^ 
{Anarya) to the Brahmana poet Baija, who condemned the act 
in the seventh century. (Trn. of Har^acariia, Cowell and 
Thomas, p. 194). 

The King's duty was to fight. A Brahma^ia was interdicted 
from bearing arms, except in very abnormal circumstances. 
Apastamba laid down that a Brahmana should not touch weapons 
even for mere examination {Parlkqarthamapi hrahmmja ayudham 
nadadita, 1, 10, 29, 6). Baudhayana, against the specific prohi- 
bition of it by Gautama (to which he refers) allows a Brahmana to 
to take up the vrtti of a Ksatriya if he is not able to maintain him- 
self by teaching, sacrificing and receipt of gifts, but limits it to 
cases in which society is distressed by the spoliation of Brahraanas 
and ill-treatment of cows and castes get mixed up {vanianam api 
samkare) — (11, ii, 4, 16-18) In the same spirit the MahUhhdrata 
(XII, 78, 12-36) allows the Brahmaijato take up arms in defence of 
the subjects of a kingdom attacked by dasyus, on the failure of 
Ksatriyas. Manu (VIII, 349-350) in the same spirit allowed the 
Brahmaija to take up arms in defence of Brahma^as, women 
and Dharma. 

That, on a loose interpretation of the permission to the Brah- 
maija to live by the pursuit of arms, a large number became atleast 
candidates for recruitment to the army in the days of Kauj:ilya, is 
inferrable from a discussion of the merits of a Brahmapia as a 
soldier. {Arthas’dsira^ p. 343). But there is nowhere any per- 
mission to a Brahmaija to become king. The passages in Manu- 
snirti (I, 98-101) exalting the Brahmana in the social scale have 
been wrongly interpreted by Dr. Jayaswal as sanction to the 
Brahmapa to exercise sovereignty. {Manu and YajHavalkya^ 
pp. 102-104). Throughout India's history in the very rare instances 
of a Brahmana becoming a king, he has had either to abandon his 
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varnci and become a K^atriya, as did Mayura, the first king of the 
Kadamba dynasty (j. F. Fleet, Dynasties of the Kanarese Dis- 
tricts, in Bombay Gazetter, I, i, p. 286) or apologise for the act. 
Orthodox opinion was more outraged by Brahmaija kingship than 
by Vais'ya or S'lidra sovereignty. 
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61, It. 21-22. Recognition of the King de facto 

Ca^ides'vara {Rajamtiratndkara, pp. 2-3) discussing the 
question of who is king, states that consecration is a consequence 
and not a cause of kingship {Praja-svdmitve rdjatve prasiddho 
raja prdja-palanavfUi-ahhiqekZidayah asya karaitamatramj) and 
accepts the same view as Kuliuka that the word Raja is not restricted 
to K§atriyas {Manusmrti-vyahhyd, VII, l) — Rajas>abdopi naira 
kqatriyaparati'' In classifying rulers from Samrat to Tributary 
{Karadal}) he adopts the view that all are entitled to the title Raja, 
and the Dharma applicable to Rajas would apply to all of them 
equally ; “ Sakala-rdjebhyo yah karagrdht sa Sam rdf ; Samrdje 
karado yah sa Sakarali ; svecchayd karado Akaral^. Smrttddau 
api Rdjaitvena prakhydtali* Lake tie, Rdjeti SakaraJt, Cahra- 
varti, Samrat, Adhis^varo, Maharaja iti prasiddhdb, vis'eqaprati- 
patyuparodhdt, Parantu, traydftam api Dharmas-samameve'' 
{Rdjanitiratndkara, p. 4). 
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61, IL 22-26. The State’s Obligations to the Poor 

Rdjadhane dlna-andtha-ddisakala-prdnindm amsdtvam ; 
bahtmdyakatvdt rajya-vinas'asca iti yuktiJi iti Gopdla- 
LaksmidharaSrikaradayah. {ibid., p. 72). 
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61, ll. 27-28. Burke’s Definition of Society 

This occurs in the Reflections on the French Revolution. 

Society is indeed a contract. Subordinate contracts for objects 
of mere occasional interest may be dissolved at pleasure — but the 
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State ought not to be considered as nothing better than a partner* 
ship in pepper and coffee, calico or tobacco, or some other such low 
concern, to be taken up for a little temporary interest, and to be 
dissolved by the fancy of the parties. It is to be looked on with 
other reverence ; because it is not a partnership in things subservient 
only to the gross animal existence of a temporary and perishable 
nature. It is a partnership in all science ; a partnership in all art ; 
a partnership in every virtue, and in all perfection. As the ends 
of such a partnership can not be obtained in many generations, it 
becomes a partnership not only between those who are living, but 
between those who are living, those who are dead, and those who 
are to be born. Each contract of each particular state is but a 
clause in the great primeval contract of eternal society, linking 
the lower with the higher natures, connecting the visible with the 
invisible world, according to a fixed compact sanctioned by the 
inviolable oath which holds all physical and all moral natures in 
their appointed place. This law is not subject to the will of those 
who by an obligation above them, and infinitely superior, are bound 
to submit their will to that law.” (cited in J. Mac Cunn, Political 
Philosophy of Burke^ 1913, pp. 59-60.) The view of Burke very 
closely approximates to the Hindu view of the eternal social order, 
as I have pointed out in previous works of mine. 
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61, IL 30-31. Divinity of the People (PrajAh) 

The idea of the king’s divinity is enshrined in the identification 
of the king with Visnu. The same idea applied to the subject 
(Praja) invests the latter with divinity and inviolability. Thus, in 
the Mahahhamta, S'antiparva, 59, 106, it is said in the coronation 
oath that the people of the country ibhauma) are God {Brahma) 
and that in protecting the people the king is serving God : 

PratijHam ca ahhirohasva manasa karmana gira I 

^ Palayi§yamyaham hhaumam Brahma ’ styeva ca-asakri II 
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The passage cited by Candes'vara ends thus ; 

^ Adyarabhy a na me rajyam ; raja ayain raksatu prajah ’ i 
Iti sarvam Prajd-Visnum sdksinain S'rdvayed-muhuJ}^^ 
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62, L 6. Composition of the RAjANiTiRATNAKARA by Royal 
Command 

Candes'vara states expressly in the second verse of the intro- 
duction to the Rdjamtiratndkara that he composed it by command 
of King Bhaves'a : 

Rajtld Shaves' ena aj%apto Rajanlti-nihandhakam I 
Tanoii Mantrindm dry ah s’nmdn Candes'varah 
Dr. K. P. Jayaswal {Rdjamtiratndkara^ Introduction, p. 23) 
shows that Bhaves'a was otherwise known as Bhavasimha, and that 
he was the younger brother Kames'a or Kames'vara, of the family of 
the Rdjaguru of the KarnSta dynasty of Mithila, who was set up as 
king in place of the old line, by the Delhi emperor, about A.D. 1370. 
Candes'vara must then have been eighty-five. Evidently he enjoyed 
a long life like his grandfather Devaditya. This record for old age 
and mental vigour is repeated in his family by Vidyapati who 
lived under successive sovereigns of the dynasty of Bhaves'a.*’ 
{ib,f p. 25). 

188 (See Note 81) 

The Principle of Substitution in Mimamsa (Pratinidhi) 
The matter is argued m Jaimini-sutras^ VI, iii, 13-41. The 
purvapaksa is stated in sutra 13 that in the absence of the prescribed 
material no other should be used as a substitute. The reply of 
Jaimini is that the command being general does not interdict the 
use of the substitute, i.e. the command is in regard to the per- 
formance of the sacrifice (Yaga) and not its material. Sometimes 
the Veda indicates the substitute. But there can be no substitute 
for the deity invoked in a sacrifice, the fire, the mantra^ and the act. 
(sutra 18) nor should there be a substitute for any material express- 
ly forbidden (sutra 20). In regard to the attainment of the fruit of the 
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sacrifice (phala) there cannot be a substitute for the yajamana. 
{slitrasy 9, 21.) Where a number of persons are engaged in a 
sacrifice and one of them is missing or incapacitated a substitute 
can be used (22). But the substitute is only a servant so far as the 
fruit is concerned (26). When any material is lost or unavailable, 
anything of the same class can be used (27). It is unreasonable not 
use a substitute (30). In the Veda it is laid down that if Soma is 
not available puiikU (a plant resembling Soma) may be used : 

Y adisomamavindeta putikdnabhi^mjuyUt 1 

If a substitute is lost, it should be replaced by an article re- 
sembling not itself but the original (32). If the principal 
{mukhya) becomes available, after the substitute is used, the former 
should be used, as the substitute is only to act for it, in its absence 
(35). This may be done even in the middle of a sacrifice (36). 
Sometimes the substitute may be more efficacious than the pre- 
scribed original, and in such a case can the substitute alone should 
be used, since the object is more important than the article to be 
used as prescribed ? (39-40). Jaimini replies that it should not. (41). 

189 

A Woman’s Independent Right to Perform a Sacrifice 

(To be read with Note 130.) 

In MimdmsasTdra (VI, i, 17) it is laid down that the husband 
and the wife possessed of wealth are entitled to perform the same 
sacrifice. {Svavatostu vacanddaikakdmyam sydt) depending 
on the Vedic injunction : 

Dharme ca arthe ca kdme ca anaticaritavyd I 
Sahadharmas^caritavyah, Sahdpatyam utpddayitavyam II 

“ She should not be discarded in religious affairs, business and 
desired objects ; all religious acts should be performed together ; 
children should be brought forth together.” (M. L. Sandal’s 
Trn, p. 303). 
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